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P'RiiFACE. 


''HiiAiArl knowfedge/’ says Hegel, “is an island 
the ocean of the miknowable, and a learned Ignor- 
ance is the cx)nsumtT.ation of all philosophy.” But in^ 
ancient India the scope and aim of Philosophy was 
something different from mere determining the border- 
lands of knowledge. In Greece Philosophy, as her 
name signiiies, had her cradle in the love of abstract 
wisdom ; in India Darsanam (Philosophy) emanated 
hvm a volition of the race to behold' and realise the 
Real, in life. It is not a mere system of thoughts 
and speculations, but a kind of soul-sciencc, which 
not only illumines the region of the unknowable, but 
suckles the Intellect with the milk of god-head to 
comprehend the Impartite Reality, and thus enables 
the life-force to be reabsorbed in the bosomiof infinite 
and eternal life, Vedenta i% not theology, because 
it denies the conception of an anthropomorphistic 
deity. It is not ethics alone, since in the later 
development of soul-existence, it denies the paradox 
of good and evil. It is not a science of things, since 
it proves things to fee non-existent and illusory, It 
, is a science whose exact English synonyme is hard 
t>uiid out, the Science of Seoing>- being the best 
translation. ^ 

Our Darsanam (science of seeing) is eternal as 
the Vedas; and that it enabled its votaric,;, theauciem: 
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$eefs or I<ishis of Ind to realise all its teachings in life’ 
can not be consistently 'questioned fora moment. It 
has entered into all the by-paths ot our life, cons- 
(ructed this unique civilisation of our country, and 
moulded the destiny of our Race. The six different 
schools of Indian Oa/sanam tlo but in reality ex- 
pound the different aspects of one and the same 
fundamental principle, which was first enunciarcd 
and inculcated in the Upanishadsy and subscquenily 
codified by Vadrayana into a system in his Uttar- 
mimansdy or Vedanta Sutras. Indeed, the Sankliya 
and Vedaiita represent the two rival schools of 
thought which dominated the life of ancient India, and 
Patanjali’s Yoga Sutra is but a raproachment between 
them for the practical realisation of the teachings 
of both in life. India came into being With Vedantisih. 
She has lived the life of Vedantism for thousands of 
centuries, and the realisation of her Destiny as a 
nation and light-centre must inevitably be through 
the path of Vedanta. To know India, past, present 
and future, is to know Vedantism in all its aspects 
and developments; and this little treatise, which 
treats of the cardinal doctrines of that school of 
thought, may not be an unwdeome intrude]; to those 
Who Wish to study and understand India^ariglit.^ 
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For attaining the wished-for eman- 
cipation I seek refuge with [the 
Supreme] Self. Impartite, ever- 
existent, all-intelligent, the bliss-ful, 
the container of all and beyond the 
range of mind and thought. 

Having adored my Guru (precep- 
tor) who, for his knowledge of non- 
duality, is rightly called advaya- 
7iandii^ I explain, as I understand 
the cream of Vedanta, (i) 


The usual practice with the saintly 
authors of ancient India was first to 
adore the Almighty, i|nd the next the 
preceptor, before undertaking to write any 
treatisf on philosopTiy or^ literature. So 
in;?nse was the reverence of pupils for 
their preceptors that, many literary works 
written by the former passed under the 
names of the latter. The author of the 
Vedanta Sara, in this sloka, w'bich is 
something like an introductory couplet, 
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follows this lime honored practice. Having 
first adored the Eternal faramatman, the 
God of gods, the Author of all, and then 
invoked the blessings of his preceptor 
from whom he has received the inspira- 
tion and qualified training tor writing 
such a work, he begins to expound the 
teachings of the Vedanta, (i) 

What is named Vedanta has the 
Upanishads for its evidence [and 
[includes] S'^iriraka Sutras and 
other works which corroborate it 
its teaching), {z) 

In this sloKa, the author attempts to 
explain the character of the class o£ 
writings passing under the appellation of 
the Vedanta. He begins with the ques- 
tion “What is Vedaria V* It includes 
the class of writings w’hich has Prasihdna* 
tray am as their general name. Those 
three works are (i)the Upanishads, (2) 
S'arirakamSiitraoi Vedanta- Sutra (3) and 
the Bhagavad Gita. The Upanishads form 
the concluding or the gnostic portion of 
the Vedas ^ aud deal all the most 
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important metai^hysiral problems. They 
endeavour to solve if'o most iiiomentou.'? 
questions of lile aed death. S' drirak 
Sulra, wliich is populaly called YedanUi* 
Sutra, is the most popular wo»k on 
Vedaftta. Bda/javad Qiid is si'^nifiec! in 
this siuka by the word A' di which mean^’ 
that there are otiier works .vhich may be 
called Vedanta. It is thus clear that the 
^erm Vedanta is a very compreliensive 
dne. (2) 

Tills work beio^ erepiruudory of 
the leading portion of the Vedanta 
it has tlie sanu- moving considera- 
tions [anuvandheV) : hence tiiey need 
not be treated a.tpaiat^dy. (3) 

This Vi’ork, namely ilu: Vedanta Sara 
is a compendium oi Uie Veduaia. The 
teachings of the ^'earaia lie scaOcred in 
the nifmerotn;. Up.o;- • js, The nuihor of 
\\\^ Vedanta Sara !o write a shoit 

treatise giving tii. riaoc/ oal outlines of 
Vedanta pP iosophy fjMhc 

enlightmsnt of g ■ r >deva. iltacc, 
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ll)e miui^iViJha or ihc rni-ving considerA- 

« 

lions i'( ibis lia!o tT-;\iise are the same 
as llose nt llie nuire ainhilious woiks 
like S\'r'>-:jka ..ii/rii: ic. (3) 

y\ diiviuidlia means Acllnkari (qtiali- 
ned p^-r:o)n), Vishaya (bul ject-inatter' 
SaViVandha (rdalion) and Pniyir 

](]na (:i( cessily). (3) 

III dc’iveri!)^' iiisnuclicns the precept 
01 s (4 yore iiad tour v.ny necessary con- 
l'i::iu;'> in view. “These considerations 
are C'^lled, in S'astiic pailanie, anuviuu 
ilha. The first is adhdwriin a (jualified 
pnpil. Ilis absolntelv usr less to deliver 
nstinctions, rcdigious or secular, unless a 
je o. i'.er gets a quairfied pupil. By the word 
p pi. 11 bed’ it is meant ilrat a pupil should 
*1)0 inlelligcnt, ndusirious, respectful and 
obedient. These are the four requisite 
quaiibcations of a pupil. Then come'* 
V ishaya or the i ul jeci matter. To deliver 
jUSlaiCiions on a profitless subject serves 
DO purpose. It benefits neither the person 
yvho deliver:) instiuciions, nor the person^ 
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to whom they are (itiliv. rd. It is there- 
fore absohliely oeces^^erv that a teacher, 
when he finds qinlifierl ready to 

receive insiraclu)iis, riiO'^t t'l.Oi out \ sub- 
ject which is snre to afi' )rd iiirn [deasnre 
and benefit the stn.lenfs. Tf'en comes 
-a'?i7Ui}idha, relation, beiween the siAfiect- 
matter and the-* which CApoiirnis it 
Lastly, comes piayo/’iiiid or the necessity 
without wliich no body undertakes any 
particular work. Necessity is the high, 
est impulse to an acii'm. When a teacher 
fiiuis i^morant people aroo.nd him labour* 
ing under the weight of rank sunerstiU 
tion and monstrous irrelieion, he feels, as 
it were, moved by a sttcnig: desire to 
preach the purest frmtTT of faith for the 

salvation of those si^b'rino: millirins. This 
• • 

is wliat is CAlkd prayojtjud or necessity. ( 5 ) 

IV, who, bv (lulv stud vino the 
Vedas and the Ved/inor/is^ has farmed 
a gt*neral idea of the m^^anini^r of all 
the Vedas, who, in this life and the 
previous one, by avoiding actiortd 
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originating from a desire of reward 
and those interdicted [by the 
S’astras], who, by performing daily, 
occasional and penite^dial rites and 
devotional ex(v.vise3, has been freed 
from all sins, who has become pure- 
minded and has adopted the four 
means of spiritual culture, is the 
qualified person. (6) 

The necessj^iy qualifications of a person 
who is qualified to receive instructions in 
ihe Vedanta are described in this Sloka, 
The Vedanta comprises the liigliest sub- 
ject of spiritual discourse. It tries to 
determine the source of life and death, 
the relation between Self and the Univer- 

I 

sal Self. These topics, are undoubtedly 
the most impojtant and ohsiiuse. i To 
receive instructions, therefore, in such 
subjects, one must be well zead \ri ail 
other works dealing with the earlier stages 
of religious culture, The Vedas are tlie 
earliest records of the religious consciv 
ousnesg of the Rishi3. They also con^ 
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tain many rituals and ceremonials which 
prepare a man to make further progress 
in spiritual culture. So, a man must first 
study the Vedas and then the Vedangas 
or the auxilliary subjects such as Sikshd, 
Kalpa, Vydkarana &c. The study of 
these subjects will prepare the mind of 
a person and help his intellectual culture 
which is of great necessity to a person 
who cares to pursue spifiiual studies. 

Intellecual culture, which is helped 
by the study of the Vedas and Vedangas- 
is not the only criterion of religious slu, 
dentship. He must also be pure-minded 
and prepared by spiritual culture to 
assimilate spiritual instruction, The 
various rites mentioned •in the Text help 
the great work of*th^ purification of the 
mind aid intellect. Kdmya Karma are 
actions which are performed with a 
moiivfe such as various Vajmas which 
secure a residence in the celestial region^ 
Kishiddha means the deeds which are 
interdicted in the Scriptures. Nitya 
Karvia is ihe daily rite U Sandhji &c. 
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and Naimitiika is one Avhicli is under" 
taken occassionally, as on the birth of a 
child &c, Lpdmnd is meditation. These 
all, therefore', are so many forms of devo- 
tional exercise vthich tend to purify the 
mind and intellect of a person. The relf 
gious rites and ceremonies are the exo 
tericside of spiritual culture and medi^ 
tation represents the esoteric side, A 
qualified individual, who wishes to study 
the higher problems of spiritual life* 
must prepare his mind both intellectually 
and morally. (6) 

The [four] instruments for attain- 
ing the knowledge of self are : — 

(1) Discrimination of things real 
and unreal. 

(2) Non-cttach'ment to frisits [of 
actions] both in this world and in the 
next. 


(3) The acquirement of spiritual 
wealth such as, S'd 7 na (control of 
the mind), Dama (withdrawal of the 
mind from external ob}ects)r 
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(4) Desire of deliverance [from 
metempshycosis]. {7) 


The attainment of self-knowledge is 
the sunmum honum of spiritual culture 
according to the advocates of Vedanta, 
In the text the aut»mr points out the four 
instruments by wliich the attainment of 
self knowledge may be encompassed. 
Tlie first is Hitydniiya Vastuviveka ie, 
one must determine what things are real 
and what unreal. VVlien one makes this 
discrtmhiaiion he eschews all unrealities 
on earth and busies himself with the 
acquirment of what is real. Secondly^ 
a person must not care for the fruits of 
actions both in this, world and the next. 
This Is what non-attachment to the 
fruits of action which Terms the cardinal 
doctrine of the Bhagauad Gita, Thirdly, 
Co*mc3 the spiritual wealth which consists 
in controlling the mind and withdrawing it 
(tom external objects and lastly a strong 
desire for deliverance from the round ol 
re-birihs. (7) 
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S'ama^ Dana etc., [These are] 
Shama^ Dama^ Uparati, Titikshd^ 
Samddhdna and SWaddhd. 

About S^ama\ it is the withdrawal 
of the mind from subjects, such as 
hearing and which are unfit [for 
the acquirement of Self-knowledge-]. 
Dama — The withdrawal of the ex- 
ternal senses from objects which are 
opposed [to the acquirement of self- 
knowledge] . Uparati is abstinence 
from external objects after they have 
been withdrawn [from Sensous ob- 
jects opposed to [the acquirement of 
Self-knowsledge] ; or the renuncia- 
tion, in a proper way^ of all acts 
enjoined in the ^hastras. (8) « 


Sama means mental quiescence or the 
restraint of passions which work wu 
wardly. It is the withdrawal of the mind 
from sensuous objects which stand iu 
the way of the attainment of the know- 
ledge of Self. It is a restraint of the mind. 
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and its tendencies and is one of the instru- 
ments of spirtuai culture. One must try 
to withdraw his mind from the object 
it likes most. For instance, when a man 
is hungry, his mind does not gravitate 
to any other object but food, does not 
relish any thing else but food. Under 
such circumstances, one should forcibly 
withdraw his mind from such a thought. 
Similarly, he should take it away from 
other objects of pleasure and devote 
it to a higher thought. By such a 
continuous practice one becomes capable 
of withdrawing bis mind absolutely from 
sensuous objects. Similarly, Dama is 
also a process of self-restraint. It is the 
withdrawal of the senses from their ob* 
jects. Even wheji a p*erson succeeds in 
wiihdfj^wing the roitfd fro^i sensuous ob- 
jects and the senses from tb,eir respect 
live objects one should not remain con* 
tented, He should practise this restraint 
continuon.sly and keep himself always 
aloof. He should keep his mind en- 
gag^id in hearing the precepts of Brahmo,, 


12 


THE VKDANTASARA. 


This form of spiritual exercise is called 
Uparati. It is also detiued as Sannydsa^ 
or renunciation of all acts enjoined in 
the Shastras by the prescriiied method. (8) 

Titikslid is endurance of pairs of 
opposite [such] as cold and heat ; and 
Samddhdnam is liKin^ the subjo^eited 
mind in a!)Stract meditation on the 
spirit. Relief in on('’s own spiritual 
^uide and the teachings of Vedanta 
is S^raddhd or reverential faith. 
Desire for etnancipation is Mnmuk- 
shuivarn. Such an individual is a 
qualified person, as is said in tim 
S'ruti a man of mental quietism 
who has controlled the senses.'^ It 
is said : “ To one \^io has controlled 
his mental faculties, who has subju- 
gated bis senses, whose short-com- 
ings have been dissipated, wdm per- 
forms works as enjoined [in the 
S’astras, who is endued with good 
qualities, who is always obedient and 
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de^^iroiis of emancipation is fit to 
be (ielivcuMi. (9) 

In this .,S7;bz the characteristics of a 
qiMlified person are described. It is nse- 
less to deliver inslrnctions in the Vedanta 
to one who is not qualified to receive 
the same, lie must be one cf subdued 
passions and senses. Vc.danUi is a very 
d:f]i Milt suliject, and ore, whose rdnd is J 
not under control and is distuibed by 
distractiiu^ tlioiuhts, if: not capable of 
rctainin^^ tlie s[hril of its teachings. 

Dr‘ep and engrossing attention is tlie 
Svic qua non of the study of a spiritual 
subject. And to acquire this deep atten- 
tion one must acquire supreme mastery 
over his passions^ and * menial aptitudes. 

This .deep attention is^ called Samd- 
Jhdnam Then he must have Tiiibhd 
or power of endurance, Heat and cold, 
honor and shame, happiness and mi.sery 
are the pairs of opposites (Dvanda), which 
are described by the Vedantic writer.^ 
one of the most pojverful engines 
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of distraction. In order to qualify fnm- 
self for the study of the lii<>her problems 
of existence solved in the Vedanta one 
must be above these pairs of oppoaites. 
S'raddhd (faith) in the person, who delivers 
instructions and in the subject, that is 
taugbt, is also a requisite qualification. 
A pupil never profits by the instructions 
delivered by a teacher whom he does 
not revere and in whose teachings he 
has no confidence. ^*raddhd or revefen* 
tial faith is thus absolutely necessary 
especially for a student of higher learning. 
The last, and therefore, not the least in 
impoitance. in the category of qualifica- 
tions of a student is Moomoohhnlvain 
or desire for being jiberated from metem- 
psychosis or continued rebirths. Desire 
is the most pov\cr[ul incentive to work. 
And there can be no higher or more 
dignified desire for the study of spiritual 
science than that for emancipation from 
re-births. The qualifications of a pupil 
being thus determined, the subject is next 
considered. (9) 
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Subj(xt.~\o prove the unity of 
Jiva (individual Self) and the Pure, 
Intelligent and Incomparable Brahma 
is the purport of the Vedanta. 

tliis unity, a 
tiling to be proved and the explana- 
lory Upanishad there is a relation of 
explained' and what is to be ex- 
plained.^^ 

Necessity , — To dispel ignorance 
relating to non-duality to be proved 
and to acquire blissfulness of Self. 
The SVuti is : — The knower of Self 
overcomes sorrow. “The Knower 
of Brahma is Brahma himself is 
also the S’ruti. (lo) 

• 

In tfcis passage Ae author describes 
the subject-matter of the Vedanta, tiie 
necessity of expounding such a subject and 
the relation existing between the two. 
The object of the Vedanta is to teach the 
great metaphysical truth that Jiva (in- 
dividual self) is one with Brahma 


i6 


THE VEDANTA3ARA. 


(Supreme Self.) The entire universe 
before us is nothin!^ but an emanation 
from Brahma and is permeated by it. 
People under the influence of Avidyd 
(ignorance) commit an egregious error 
and think themselves different from 
Brahma. They consider the body as 
soul and regard themselves independent. 
On account of this erroneous conception 
they suffer from innumerable sorrows. 
The necessity of the Vedantic teachings 
is to rernove this misconception, so iha 
people may understand aright the 
lation subsisting between the individual 
soul and the Supreme soul, (lo) 

Such an Adhikarin (qualified per- 
son), stricken with [the painful ex- 
perience of] ^>amsara (earthly exist- 
ence) consisting of birr.:;] and deaths, 
should, approaching a preceptor, 
learned in the S’ruti and devoted to 
Brahma, with a present in his hands, 
as a man with his head burning runs 
jiUo a masjj of water, follow him. 
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The Sruti says : — “ For acquiring 
superior knowledge, [a pupil), with 
sacrificial fuel in his hands, should 
approach a Sat Guru (accomplishr^d 
preceptor) well-read in the SVuri 
and devoted to Brahuia. Thai 
teacher with great kindness shall 
instruct [him] by the logical method 
of adkydropa (the act of erroneously 
attributing the properties of one 
thing to another) and apavdda (refu- 
tation of a wrong imputation or 
belief). T\\t b'ruti sa\.s: — He (;ere- 
ceptor) sliall instruct him (pupil), 
approaching him with a tranquil 
mind and controlled seifscs, in spiri- 
tual science by w^iitfh he^ may truly 
^know the eternal Purusha and the 
true Veda, (ii) 

t 

In this passage thcautho; fir^t describes 
Sat Guru a (qualified preceptor). \v’ijo 
is this Sat Guru d- one wh ) 13 well ic ui 
in the 'Sruti the ciilire Wdr both 
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the Samhita and the Upanishad, and one 
who is devoutly attached to Brahma. 
Unless one is well read in the Upanishad, 
which is the Vedanta or the gnostic 
portion of the Veda which is popularly 
called S’ruti, and knows the true nature 
and being of Brahma, one is not qualified 
to teach a pupil in spiritual science* 
Next he describes how a pupil sha'i 
approach his teacher. He must do so 
sricken with great anxiety for learning. 
As one whose head is burning runs very 
anxiously with all his attention fixed to 
water, so a pupil should approach his 
tutor with only one anxious desire in him, 
namely, that for learning. The only 
tondition for a pupil is that he shall carry 
sacrificial fuel with ^lim. This shows 

r 

that the teac^ier takes no money for 
delivering instructions. Pecuniary consi- 
deration was no incentive with thC' early 
Aryan leather, The author next describes 
the logical method of delivering instruc-' 
tions, There are two methods, namely 
^dhydropa and apavdda, Adhyaropa is 
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derived from adhi, thing, a, false And rupa 
shape. A rope is ncTt a snake, yet one may 
mistake it for the same out of ignorances, 
Likewise, one may consider a real thing 
as unreal. Adhydropa in Vedantic par* 
lance, means considering a real thing as 
unreal. 

The (One without second, all intelli- 
gent, and ever Blissful Brahma is the 
real thing, This one must know is 
the scope of the teachings of the 
Vedanta, (n) 

The consideration of the real thinf; 
as unreal, as one regards a ropei 
which is not snake, as snake) 
is adhydropa. The Ever-existent, 
all-intelligent, blissful asd second- 
less Brahma is thf real thing, 
Aljndna (ne-science) and aH the in- 
.sentient material objects are unreal. 
Nescience : — U is different from the 
existent and non-existent, is identical 
with the ihxtt gunas (Sattwa^ Raja 
and Tamas^ and is of the form of 
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conception, I'lu'V sav somewhat 
from the conception of ‘ I am ignor- 
ant and of the iiOu rMit oower of 
G<'d concealed by its own ounas' 
as [said] in tiie S’rnti. (12 

The expresR^'n aj^tana is one of ll)f' 
most (iifllcull Veciauliv ^eipressnois. It 
may be translated either a.', ignorance ei 
nescience, Bnl H'ne oi ll)e terms Itilb 
Conveys what is undefslood by the term 
ajndna by the Vedaniic Scholars. The 
author lias tried to explain it fuliv in the 
passij^e. What is ajndna P It is sometfiin^ 
iiuiescribablc but capable of beim> des 
troyed by kno\vied;!:e. It is an eniit^ 
distinct from bein^' and non-bein^, iron 
real and nomreai juat as neuter is neiihe 
male nor feit/ale. There are sofne unrea 
objects which have no existence at all a 
rat)bit's horns, a barren woman's sor 
Ajndna is not something? like such a 
unicdl things ; nor it is like the real thin 
Brahma, for it disappears with the adver 
of indna or true knowIed|^e and is aftei 
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wards considered as sninetliiii^ luireal. 
It has no existence in tifiie. So it cannot 
be said whether it is real or unreal, 
existent or non existent, with or without 
form. That which can not be pointed 
out as something definite and distinct is 
called indescribable. Because it is diffj- 
cnlt to ascertain the true nature and 
being of ajndna it has been called 
Sadasadbhydmanirvachanivain i c , differ- 
ent from er.is»ent — non-c'xistent and 
V'lerefore indescribai»le, It is ca.lled 
Tri<^undfniakain i. r., identical with the 
three gunas, because liie a-ulmr wants to 
[irove that it is not ime^inarv but has 
seine independent existence tin -ugh we 
cannot describe it d^fniit'ilv. It is called 
J mlnainrodhi or aTiti^goiristic to ajndna 
tor the ^appearance of real knowledge 
destroys ajndna. It is described as 
bhdva *or conceotion hut it is pot a real 
conception like Brahma To show that 
even as a hhuva or conception it is not 
of the nature of Brahvia, tlv* a'nhor 
has used the expressi< n Yafkinchti which 
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signifies it is unreal, unstable and there- 
fore indescribable conception. The exis- 
tence of anjdna can be conceived by all. 
Every one thinks “ I am ignorant, 1 do 
not know who I am/’ Suchlike thoughts 
clearly indicate the existence of ignorance 
in a man. Really we definitely do not 
know who we are. And although we are 
convinced of the existence of ajndna we 
cannot describe its true nature or form 
and hence it is indescribable. It is 
therefore described in the S’ruti that 
ajndna is also a power of God concealed 
by Its qualities. As a power of the Deity 
it works upon men so long as they, by 
the acquisition of true knowledge, do not 
understand aright the relation subsisting 
between their own couls and the ^Supreme 
boul, so long they are not convinced that 
the entire universe is permeated by the 
presence of the Universal Soul and that 
there is nothing in this universe but 
Brahma which is the Real One without 
Second. This ajndna is a great impedi- 
ment in the way of the Vedanlic 
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knowledge and the object of the 
Vedantic teachings is to drstroy ajnana 
by the acquisition of jnhna or true 
knowledge, (ta) 

This ignorance is used either defi- 
nitely or indefinitely to indicate one 
or a plurality, according to the me- 
thod of observing it, either collec- 
tively or individually. For instance, 
the collection of individual trees or 
water may be regarded as one thing, 
VIZ, a forest, a reservoir ; so the 
collective form of Ignorance, as 
manifested in various ways in all 
individuals, is regarded as one. As 
in the "Noi created by any 

one. Ignorance,. identical with three 
gunas^ is one. 

This collective Ignorance, for its 
being the attribute of the excellent 
(consciousness of Brahma is com- 
posed chiefly of pure Sattwa. Con- 
sciousness associated with this 
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aggregated Ignorance (as manifested 
in all animate^d objects) is called the 
omniscient, the Lord of all, the Con- 
troller of all, the Unspeakable, In- 
ternal ruler, cause of the world and 
[svara. He is the illuminator of all 
Ignorance, therefore omiscient. As 
in the Sniti^ w ho knows generally 
all things. (13) 


Ajndna ox Igmionct, thou^^h manifest 
I ) all living beings in various forms, is 
really one. It appears as many in its 
various manifestations. There is a 
number of indivniual trees all over a 
forest, which is the name for the totality 
thereof. Such is ajnana or Ignorance. 

r 

The totality of ignorance is described as. 
the IJpddhi (lip.itation) of consciousness 
The term upadhi, in Vedanlic phraseo. 
logy, means what, being situate rear, 
transfers its property to the adjacent 
Object. For instance a Jam flower, 
being placed near a ^ v.'Ual, traiisters 
thereto its redness. It is therefore 
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called the UpMhi cry3ta!, Simf- 

larly, Ignorance transfers all its attributes 
to the supreme consciousness. Prakriii 
in its original state, is absolutely pure and 
full of purified consciousnes:-!. The three 
Gtinas live t lie re in a st'ite of equilibrium. 
In such an rqually balanced state of guna: 
Praknti can make n(» creation. But 
when ajjulna transfers to lier its ailrihules 
then the work of creation begins. (13) 
Tt«s collective totality of Ignor- 
ance for its beiivg the cause of all 
created objects forms tlu^ Kdrana 
(causal body) of Isvara. It 
is designated the blissful sheath and 
has a sheath-like covering, and as it 
is the resting (jlace Hor ether etc., 
and alU:reatcd objects, ^it is called 
the dreamless sleep and as such 
\Pralaya\ the state of destruction for 
all gross and subtle bodies. 

As the aggregate of a forest signi- 
fies a number of individual trees, as 
a reservoir of water signifies unity 
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of water, so the Ignorance, univer- 
sally present in beings is manifold. 

As in the ‘Mndra through 

the agency of M 4 yi assumes various 
forms. 

Here, on account of the dissimi- 
larity of the body, the organs and 
the senses and the mind, the Ignor- 
ance in individuals is called indivi- 
dual or segregate unit (Vyashthi) ; 
while that called Mahatattwa, cent- 
red in IsvarUy Samasthi or the sum 
total or collective Ignorance. (14) 

Id this text ajnana or Ignorance is 
divided. As the collection of a number 
of individual tr/^cs forms a forest, as the 
collection of numberiess drops of water 
forms a reservoir, so Ignorance, Although 
appearing manifold in various individuals 
on account of their consiitutionar differ- 
ences, is really one when centred in 
Lvara. (14) 

This divided (individualised) Ig- 
norance, on account of its being the 
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separating .or enveloping principle 
iupddhi) of inferior (Self) abounds 
in the (quality of) sullied Sattwa. 
Consciousness, affected by this (Ig- 
norance) through the limited extent 
of its knowledge, and for its being 
shorn of the quality of universal 
lordliness (Is'varatva) is called self 
conscious entity (Prajna). The 
extremely limited nature of its cons- 
ciousness (Prdjnatvam) arises from 
the fact of its incapacity of illumin- 
ing the collective totality of Ignor- 
ance, and, hence, it, on account of 
its envelope (upddhi)^ is but slightly 
illuminated (i^e.) illumines only the 
divided (units ojS| Igngrance. (15) 

Similarly the difference between the 
■nature of the Primal Prakriti (original 
(Nature), the collective totality of Ignor. 
ance, at the time of universal dissolution, 
preroinently distinguished by the quality 
of pure Saliva (illuminating or cogni. 
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zins principle) and the peijrp^ate (unit of) 
Ignorance as enfolding the individualised 
or egoistic self as affected by the exi- 
gencies of diurnal dissolufion is here 
illustrated. Sullied Sa/fva --Th\c^ cons- 
ciousness encased in the individualised 
Self iyivd) on account of its bein^: charac- 
terised by the threefdd state of dream- 
less sleep, waking and sleep, and for the 
reason of its being further agitated by 
such aberrations as the j ense ( t egoism 
etc., is possessed of inferi.>r illuminating 
(cognitive) virtue or pniity owing to the 
inferior character of its envelope [ Opadhi), 
The principal or primal Ignorance (Mah.a- 
tattva), through the augment atinn of its 
comoonent qualitie;^ of luvas and Tamas. 
has brought into being Hhe ; . incple ( { 
intellection (mind or thinking facultv), 
which serves as the envelope in leSi'ect of 
individualised consciousness {/wj (Jiai- 
ianyam), and is by its very nature ; os ess- 
cd of inferior illuminatmg (I owing) 
virtue, although in fact tl - piimai 
ance which enshrouds tlu. niver^^ Self 
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and that whirh enshrouds its indivi- 
dualised part (Jkm Chaitanycv^i), aj^itated 
bv the aberrations of ei/oism and intellec- 
ri )ri, are idenlic^^l in thf^ir essence. The 
extremely limited nature of its cons^ 
c io uui ess ( Pra jn atvam ) — i h e i n d i v i ( i u a 1 i s e ( I 
consciousness [Jiva (thaiianvam). scieen- 
ed by its innate ideation (Samskaras), like 
the liaht in an opaque lantern, can but 
ilhonine only to a slight extern, and hence 
is tlie extremely limited range of its cons* 
ciousness. (15) 

'I'his envelope of divided Ignorance 
forms the causal body of the indi- 
vidualised Self ijiva), inasmuch as 
it is the primary cause of the senses 
of egoism, e^.c. Inasmuch as it 
abounds in joy*and •envelops the 
Jiva like a sac, it is also designated 
as the joyful sac. The states of 
awakening or sleep are merged in 
the (divided ignorance), hence, it is 
called SiiSMpti (state of dreamless 
sleep) in which the gross and subtile 
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bodies are also said to be dis- 
solved. (i6) 

As the collective totality of Ignorace, 
the enveloping principle of God, which 
forms the causal body of the universe, is 
called the sheath of joy on account of it 
being full of joy and enveloping the eter- 
nal reality in the manner of a sac, so by 
analogy this divided Ignorance, which 
forms the enfolding principle or envelop 
of the yiva, is also called its sheath of 
Joy. As at the time of universal dissolution, 
primal Ignorance, the progenitor of 
Hiran\iagarbha (the primal seed of crea- 
tion) and other phenomena, the causal 
body of God, retains only the recollec- 
tion (Sanskira) of those phenomena, so 
in the state of hunran sleep, fhis 
divided Ignorance, the progenitor of the 
sense of egoism, etc. which forms the 
enveloping sheath of the individualised 
self, retains only the potentiality of those 
senses, etc. after their extinction, and as 
such is called the causal body of the Jiva, 
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During this stage the Jiva (Self) can not 
help enjoying Its innate felicity, inas- 
much as the contending pulses of the 
senses cease to destroy its joy, the senses 
themselves being annihilated simultane- 
ously with the setting in of that Stage. 
Hence, it is called the joyful sheath of the 
individualised Self. 

Now, it may be asked, why call this 
stage, in which the gross and subtle 
bodies arc merged, by the epithet of 
Sushupti (dreamless sleep) ^ The answer 
is that,all else merge in this. This gross 
body of every day use, the result of the 
combination of the five elements, merges 
in the subtile body, which is not compos, 
ed of five such elements, which has only 
. a \{Praiibhdsika) existence, and it is this 
phenomenal, dreamlike subtHe body which 
* in its turn is merged in this state of 
* dreamless sleep. 

There is a coupletfon the subject. “On 
the disappearance of the foam its proper- 
ties remain merged in the waves, and on 
the subsidence of the waves, they, as 
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before, remain merged in the water. Tliis 
gross material bDdy is merged in its 
phenomenal (Pratihhdsika) prototype, and 
on the destruction of the phen nneiia! 
body, the eternal joy and consciousness 
arc merged in the (merely) witnessing 
Self.” (i6) 

At that time both the universal 
Self (h'vara) and the individualised 
self of extremely limited knowledge 
(Prdjna) feel joy through the ex- 
tremely subtile faculty of illuminated 
consciousness. There is an aphor- 
ism in the S'ruti, which says, that the 
invidualised Self of exiremtdy limited 
knowledge feels'its innate joy (in the 
state of dreamless • sleep) on ac- 
count of the manifestation of cons- 
ciousness. Moreover, positive per- 
ception provides the proof jof this 
feeling of oy, inasmuch as after 
rising from a dreamless sleep a 
man remembers, “ 1 was happy, that 
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I was unconscious of every thing 
else.” (17) • 

As the totality of trees represent- 
ing a forest— its collective indication 
—and the integral units forming a 
forest — its individual indication — or 
the collection of several bodies of 
water into a reservoir and its segre- 
gation are conditions of the same 
forest and water without any appre- 
ciable differenc(S. (18) 

Now, it may be asked where is the 
proof to show that both the I'svara 
(universal Self) at the time of universal 
dissolution (which is the state of dreamless 
sleep with him) and the individualised 
Self of exteremely limited knowledge 
during its state of (freamlCss sleep feel 
any joy ? To answer this query he ob- 
serves. In the state of dreamless sleep 
all the several, distinct faculties of know, 
ledge are held in abeyance, and there 
remains nothing but a subtle film of 
undifierentiated Ignorance, enveloped by 
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which the Prajna is unconscious of every 
thing else, save the perception of a joy 
which is inherent in its self ; and it is 
for this that a man after waking from a 
dreamless sleep retains the memory of 
the joy he has actually felt and of the 
blessed ignorance of all things else in 
that state ; and what is true of the indivi- 
dualised Self holds good also in the case 
of its universal prototype, (i8) 

Affected by this, the universal cons- 
ciousness [Is'vara) and the indivi- 
dualised consciousness (Prajna) of 
limited knowledge, like the sky en- 
compassed by the forest and the sky 
encompassed by the tree, like unto 
the sky reflected in the water and 
the sky reflected in a reservoir of 
water, are virtually identical. This 
(consciousness) is the will of all ; this 
is omniscient, this knows the 
thoughts of all, the cause of all, 
from which all creatures have ema- 


nated, and in which all creatures 


T 



THE VeDANTASARA. 



will be merged. This is the dictum 
of the Sr’uti. (*19) 


The universal consciousness, enveloped 
by the collective totality of Ignorance, and 
the individualised consciousness, envelop- 
ed by the divided Ignorance, are virtually 
iednlical in their nature and substance ; 
the difference between them, which is duly 
apparent, arises from the fact that it is en- 
veloped by a body which is the cause of 
all, and the last is encased in a body which 
is the cause of that effect. Barring this 
difference in the nature of their envelopes 
one is as much pure consciousness, per- 
fect knowledge as the other, (19) 


As besides the sky]* which is en- 
compassed by the* forest, the sky 
which is encompassed by the tree, 
' andj the sky which encompasseth 
both the tree and the forest, or as 
besides the sky which is reflected 
in the water, the sky which is reflect- 
ed in the tank of water, and the sky 
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which is reflected both in the tank 
and the water, there is a fourtli, 
pure (universal) sky, of which these 
three skies form the parts and in 
which their existence is originally 
schemed ; so besides the conscious- 
ness, enveloped by the totality of 
Ignorance, and the consciousness 
enveloped by the divided ignorance, 
and the consciousness encompassed 
by both of them, there is a pure, un- 
affected consciousness, which is 
called the fourth (Turtya) consci- 
ousness. Quiescent, blissful, second- 
less, the fourth (consciousness) is 
called the Self {Aima) that should 
be known. This is the dictum of 
the S’ruti.' (20) 


As the pure consciousness is different 
from the Viraf, Hiranyagarlha (the first 
embodied Self) and Tsvara (ruler), so the 
State of the Self, which is different fron its 
ttnlveisal [yifva), Jaijm and limited 
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(Prijna) conditions, is called its fourth 
(Turiya) state. *And as this state is 
devoid of all attributes or qualities, it is 
simply called the fourth (Turiya) slate in 
want of a suitable name. There is a S^ruti 
on this subject which runs as, “ The wise 
called this indivisible, secondless, auspici- 
ous, pure consciousness, devoid of all 
faults, as the fourth (consciousness). It 
is the supreme Self, and is to be known 
(ie, is is the true object of knowledgcl), 
(ao) 

The totality of unconsciousness, 
and the divided unconsciousness, as 
well as the consciousness respec- 
tively encompassed by them, like the 
phrase, ^ 4 he burning, mass of iron,^' 
are the verbaf ^lenotations of the 

t • ^ 

great word, “ that thou art this 
pure, fourth consciousness is its 
(great word’s) real, objective signi- 
fication. (21) 

When we say that "‘it is a burning mass 
of iron,” we forget the fact that. Iron has 
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no burning property of its own, that it 
is the intimate connection of fire with the 
iron-mass that makes it burn, and that iron 
and fire two different substances, Thus we 
see that the phrase’of burning iron mass 
has two different significations, one, a 
mere verbal one, which denotes that it is 
the ironmass which is burning, and the 
other, the real, objective one, />., whose 
object is to denote the real burning subs- 
tance, the fire that burns within the iron 
mass. Similarly, the great word, ^‘that 
ihow {Taiivamast) denotes two mean- 
ings, the one, verbal, ie. the conscious- 
ness affected by the totality of uncons- 
ciousness, and the consciousness affected 
by the divided unconsciousness, and 
consciousness affected by both of them, 
and the other, the real objective one 
i, the pure, fourth consciousness, 
devoid of all attributes, which is the real 
object which it indicates or points out 
as the only reality which undeilles 
them all, , (ai 
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This unconsciousness or Ignor- 
ance has tvKO ‘forces or energies. 

One is enveloping or obscuring 
{Avaraka) and the other is fiction- 
creating or dispersive (Vikshepa.) 

Now, as for the example of this 
enveloping or Avaraka energy : — 

As a small speck of cloud, by obs- 
tructing the sight of the seer, creates 
the supposition in his mind that it 
has enveloped the whole disc of the 
sun, which extends thousands and 
thousands of Yajanas, so this Ignor- 
ance or Unconsciousness, being 
limited or transformed into the shape 
of its feeling or notion [Buddhi), 
and by enveloping the conscious- 
ness 1-eflected in that feeling or 
Notion, obscures the feeler’s cogni- 
tion that, his Self is universal and 
all-embracing. And so he thinks 
that, he is worldly, and imprisoned. 

Like that (cloud) is the power of this 
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unconsciousness. (Henc?, it is call- 
ed the enveloping energy.) Hence, 
it is said on this point that, as an 
ignorant man, for the reason of his 
sight being obscured by a cloud, 
thinks the sun to be cloud-covered 
and lustreless, so a man, bereft of 
Self-knowledge, sees his Self impri- 
soned (limited) with his Ignorance- 
clouded eyes. “I am that all-pervad- 
ing, Supreme Self which appears as 
imprisoned to the sight of foolish 
notion.” (22) 


Except that part of the all-pervading 
consciousness in which is this Intellect, the 
temaining part o( its J)'tr'<z.potlion being 
obscured by unconsciousness, it thinks 
itself as worldly and incarcerated. This 
enveloping energy, by creating the notion 
of separateness in the Self, is the cause of 
this apparent existence (universe)^ (aa) 

As a rope, obscured by ignorance^ 
produces, in itself the probability oc 
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supposition (appearance of a snake, 
so in the Self, ‘obscured by this igno- 
rance, arises the supposition of the 
(apparent) attributes of wordliness 
such as, the qualities of a doer, en- 
joyer, of happiness, unhappiness, etc. 

(23) 

An object of knowledge, being obscured 
by ignorance, is sure to appear as some- 
thing else, on account of its entire part 
not being fully illuminated; so on the 
supreme Self, obscured by ignorance, 
worldly attributes of a doer, enjoycr etc. 
are fictitiously superimposed. This fiction- 
creating energy of the supreme Self 
(Vikshepa-s’akli), like the capacity of 
water to rise up in hubbies, is the 
capacity of the Sel^ for creating crea- 
tion. (23) 

As the Ignorance in respect of the 
rope creates in it the appearance of 
a snake, so the Ignorance in respect 
of Self creates in the Ignorance^ 
covered Self the fictions of Ether, 
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etc. The energy, in virtue of which 
Ignorance (unconsciousness) creates 
such 'ifictitious creations, is called its 
Vikshepa S'akti (fiction-creating or 
dispersive energy. (24) 

It my be .asked whether Consciousness 
is the efficient [Nimitta) or material 
[Updddna) cause of this ? 

In answer to this question it may be 
said, the Supreme Self is both the in- 
strumental or efficient cause [Nimitta 
Karanam) and the material cause (Upa* 
dana Karanam) of the Universe. If you 
say, how can the material substance come 
out of the immaterial Self ? the answer is, 
as the cobwebs of a spider come out of 
the body of the spider, ^eing nothing but 
the secretion of the salivary glad^of that 
animal, so this phenomenal universe has 
emanated from the body of the Supreme 
Self, which is called Md)d, or Prakriti, 
consisting of the twenty-four categories, 
which have been successively evolved 
out of the totality of Ignorance (Prakriti), 
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the enveloping attributes of the Supreme 
Self, by the process of Evolution. As 
Iron by the side of a magnet behaves like 
the magnet itself, so this material ignor- 
ance, by the side of the fulness of life 
(Isvara), i^iitates its animation. Hence, 
itjmay be safely asserted that the Supreme 
Self is both the efficient and'the material 
cause of this phenomenal (material) uni- 
verse, which, in reality,* is only an 
illusion. (24) 

This consciousness, affected by 
Ignorance, possessed of these two 
(enveloping and fiction-creating) 
energies, is the efficient cause of the 
universe, through the predominance 
of its psychic; or subjective factor, 
andts the mateflal cawse of the uni- 
verse through the predominance of 
its distinctive attributes (Vpadhi). 

As a silkworm through the predomi- 
nance 'of is subjective factor (/.^., 
when this predominance is primarily 
considered) is the efficient cause of 
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the cocoon, and through the similar 
predominance of its bodily secre- 
tion is its material or instrumental 
cause. 25. 

Hereby the doctrines ot the Sdnkhya 
Nydya and Vaiseshika are refuted. It is 
Self, the real underlying substance or sub- 
stratum of the Universe which gave the 
first impetus^ to Nature or Frakrili 
state of quiescence of the three qualities 
of Saitva, Rajas and Tamas) to shake off 
her state of primal equipose, and to be 
gradually evolved out in those categories 
and elements, which were necessary for 
the constitution of the present universe. 

The force of this Prakriti or unconsci- 
ousness, without Ihe meditation of another 
force (the foroo of Sfelf), was not efficient 
to call a living feeling universe into being. * 
In the same strain it may be said that the 
congeries of atoms, independently of the 
intervention of an underlying Self, could 
not have given birth to a universe vibra- 
ting with the pulsation of life. The origin 
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of the universe can be only satisfactorily 
accounted for it' we assume Self as both 
the efficient and the material cause of the 
universe as stated in the aphorism XXV. 

From consciousness, enveloped by 
Ignorance (unconsciousness), abound- 
ing in the quality of Tamas and pos- 
sessed of this dispersive {Akshepa) 
energy, has emanated the ether 
(A’kdsa). From the ether has origi- 
nated the air; from the air the 
water ; and from the water, the earth. 
"Or from this Self (consciousness) 
has originated the ether. This is the 
Sruti. 26 

The perceivcr and the perceived are 
one and the sajne. Self, which, being 
imprisoned in cj«(tfures or beings, feels or 
perceives, perceivs or feels its own self 
transformed to^categ^ries^or objects of 
perception raWgh* tfl^sfiper-iropoaition- 
of Ignorance.” The Identical iiatim of' 
the efficient al^ tJic ttiAt^rlal of the 

universe is substantiaMl't>t"fi dlciuBt't)f 
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the S'ruli. “From whom these materiel 
elements have originated, in whom, when 
produced, do they stay, 0 darling, this 
Reality was in the beginning. From this 
life has emanated. 1 am the origin of all, 
from me ail things do emanate. 1 am the 
seed of all created things.” 26. 

In those produced (physical ele- 
ments of) ether, etc., there being 
smallness of the manifesting (cogni- 
tive) virtue and the predominance 
of the material attributes, (it can be 
easily inferred that, a predominance 
of the quality of Tamas (ignorance 
or non-knowledge) was at the root 
of those eleipents. At that time 
(///. immediately ^afcer their origin) 
there being a variation of their causal . 
attributes in these ether etc., like- 
wise there originated in them a varia- 
tion {i. e., comparatively greater or 
lesser predominance) of the qualities 
of Sattva, Rajas and Tams, These 
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are called the subtile elements, 
Tanmatras^ pr uiicoinbined fives. 
From these the subtile (causal) bodies 
of creatures and gross matter have 
originated. 27. 

If it is asked vrhy this quality ^{Tama^ 
(Ignorance or unconsciousness) is sup- 
posed to be at the root of these material 
elements; the answer is, because in reason 
of the attributes of a cause determining and 
partaking of the nature of the attributes 
of its effect. According to the Sanskrit 
science, all the five subtile elements of 
ether etc,, combine in different ratios to 
orm a single gross element, or in other 
words, atoms of ether, air, light and water 
in different proportions may be found in 
the grgss of^ether, air, light, 

and earth may^be found in the gross water, 
and so on. In their subtile and uncom- 
bined slate they are called Apanchikrtfa 
(uncompounded five), while in ^cach of 
their gross form of earth, water, etc., they 
are called Pamhikritas (corabinauon of 
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five). If you ftsk, how do these subtile 
material elements contritfuie to (form the 
subtile body of a creature ? we answer that, 
from the Sdttvika portion of the ether 
originate the ears (the sense of hearing), 
from the Sattvika portion of the air origi. 
nates the sense of touch, from the 5 d//- 
portion of the light originates the 
sense of sight, from the Sdttvika portion 
of the water springs up the sense of taste, 
and from the Sattvika portion of the earth- 
principle originates the sense of smell, 
and they originate in the order of their 
enumeration. 27.] 

This subtile body consists of seven* 
teen members. This subtile body 
is called the linga S’ariram (casual 
body). The (seventeen) members 
are the five cognitive' senses Buddhi, 
Manah, the five operative senses, 
and the five vital airs. The cogni- 
tive senses are the senses of hear- 
ing, touch, sight, taste and smell. 
These are successively originated 


THE yEDANTASARA. 


49 


from the Sattvika portions of the 
several, subtile,, material principles, 
such as the ether, etc., Buddhi is 
the faculty of the mind by which a 
certain conclusion or conviction is 
arrived at. Manah is the faculty of 
the mind by which it reflects whether 
this or that is true. 2$. 

If you ask what do you understand by 
Buddhi, we answer, the unalterable con* 
viction that 1 am Brahma is called Buddhi, 
If you ask what are the attributes of 
Manah, we say the dubious notion 
whether I am my Self, or whether ! am my 
body is called Manah. After death, the 
gross senses (organs) are left behind and 
the members of the subtile body form the 
embodiment of the Joul (self). Hence, the 
subtile of* the causai^ody of a creature 
retains the cognitive, operative, discrimi- 
native (intellectual) and truth-discovering 
faculties in increased measures after 
death. aS. 

Chittam and Ahatnkira form the 
4 
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parts of Buddhi (determination or 
con\riction) and Manah (reflection). 
The inquisitive faculty of the mind 
is called the Chit tarn. The faculty 
of the mind which consists of the 
essence of the self-referring feeling 
{Abhimhna) is called Ahamkdra 
(mine-ness;. These, in their turn, 
have originated from the tidttvika 
portions of the uncombined ether, 
etc. Inasmuch as they are illumi- 
nant (manifesting! in their nature* 
they are said to be originated from 
the Sattvika portions of (the material 
principles}. 29. 

This Buddhi or conviction-creat- 
ing faculty of the mind, in combina- 
tion with the cognriv/e senses, forms 
the intellectual Sheath of the in- 
dividual (Self). And it is the practice 
to call (this sheath), super-imposed 
by the false-notionsof a dper, enjoyer, 
etc., as the individual Self (Jiva) that 
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(takes its birth) in this world, and 
goes to the other (after death). 30. 

Tile Sell of an individual is supposed to 
consist ot four sheaths or Koihas known 
as the Vijndnamaya Kosha (the intellec- 
tual sheath), the Manomaya Kosha (the 
mental sheath), the Pranamaya Kosha (the 
sheath of vital airs) and the Annamaya 
Kosha (the sheath of nutriineni) as will be 
dealt with later on. “1 do,” “1 enjoy,’. 

*‘1 am an agent,” “1 feel pleasure and 
pain,” these are the fictitious self-referring 
notions which actually have no room in 
Self, but are the mere super- imposi- 
tions on Self, encased in this intellectual 
sheath, through the action of the convic- 
tion, or certainty-creating faculty of the 
mind {Buddhi), Evgn the 'Sankhya, th^ 
avowed opponent c^.^)e Vadanta, ex- 
opresses the same view when it says Sukha 
Duhkhadibhoga Budher.Dharma Na Pu‘ 
rushasya (to teel pleasure or pain is the 
virtue of Buddhi and not of Self.) 30. 

The mind in combination with the 
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operative senses forms tlie Mario- 
maya Kosha (menta! Sheath). The 
operative senses are the speech, the 
hands, tlie legs, the outlet of evacua- 
tion, and the generative organ. These 
again are respectively originated 
from the Rajasik portions of the un- 
combined ether, air, fire, water and 
earth. 31. 

The mind, which abounds in the quality 
of Sattva, combined with the operative 
senses of the hands, legs, etc., originated 
from the Rajasika portions of the material 
principles of ether, air, etc., forms the 
mental sheath. Hence, the mind partakes 
more of the nature of matter than the 
^a//z'd-predon(iinating[ Buddhi The 
speech is criginati^^ from the principle 
of ether abounding in the quality of ' 
Rajas ; the hands, from the air of predo- 
minant Rajas ; the legs, from the fire 
of predominent Rajas, the anus, from the 
water of predominant Rajas: and the 
reproductive organs, from the principle of 
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earth-matter abounding in the quality of 
predominant 31. 

The vital airs are called the Prana, 
Apdna, Uddna, Vydna and Santana. 
The Prdna is the upcoursing air that 
courses through the nostrils (the air 
of inspiration). The Apdna is the 
’down-coursing air which has its seat 
in the region of the anus (the air of 
defecation or evacuation.) The Vydna 
is the air that courses through the 
whole organism (the air of circula- 
tion). The Uddna is the upcoursing 
air of expiration, which has its seat 
in the region of the throat. The 
.Santana is the vutal air that main- 
tains thi equip(^*^of the organic 
economy, (t. < , evenly holds the 
balance of the metabolism of tissues, 
Santikaranam). Santikaranam means 
the digestion of food, and the forma- 
tion of the lymph chyle, blood, semen, 
feces, etc. 32. 
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But certain (autliorities) hold that, 
there are five other vital airs which 
are called the Ndga, Kurma, Kri- 
kara, Devadafla, and Dhananjaya, 

The function of the Naga, consists 
in raising eructations ; that of the 
Kurma consists in opening the eye- 
lids and the like, that of the Krikara 
consists in producing hunger ; tliat of 
the Devadatta consists in producing 
yawns, and that cf the Dhananjaya 
consists in contributing to the con. 
struction of fresh tissues (lit, growth 
of the body). Others, on the con- 
trary, aver that these five vital airs 
are included within the five above- 

I 

said ones „ (and'vdispense the 
necessity of assuming their separate ' 
existence). The five vital airs res- 
pectively originate from the Rajasika 
portions of the five, several, (lit. 
uncombined, Apanchikrita) material 
principles (lit. great, or subtile matter 
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of ether, air, light (fire), water and 
earth.) 33. 

This group or combination of the 
vital airs, together with tlie operative 
senses, forms the Pranamaya Kosha 
(Sheath of vital airs). Through the 
virtue of its (of the group of vital 
airs) operativeness, acts the quality 
of Rajas (action), from which do they 
originate, (in asmuch as no action is 
possible without this quality). Of 
these sheaths {Kashas), the intellec- 
tual sheath {Vijn&na-maya Kosha) 
represents the agent (is the subjec- 
tive factor) possessed of the intellec- 
V tual force {i.e., the energy of know- 
ledge). ’The m^iiial sheath {Mano- 
maya Kosha) is possessed of will- 
force, and represents the instrument 
{i.e , is the instrumental factor). The 
sheath of vital airs is possessed of 
the operative force, and represents 
4 ^ effect or work. This division 
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the competency (proper functions) of 
these sheaths. Combinedly they are 
said to form the subtile body, 34. 

Like the forest or the water-tank, 
this subtile body is one and universal 
when considered as an object of one 
(collective) Buddht ; like the trees of 
the forest or the waters of the tank, 
it is many and divided, when con- 
sidered as objects of many Buddhh. 
The consciousness embraced by the 
totality of subtile bodies is called the 
all-stringing self {^utratmA) that 
runs through all subtile bodies and 
Hiranyagarhhay or, the totality or 
fullness of <'ife, .^ismuch as it is 
possessed of the intellectual force, 
will-force and force of action, super- 
imposed by the fictitious notion, 
(of its identity with the) five-com- 
pounded five material principles (the 
Mahdbhutas), 35. 
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The totality of tliese three sheaths 
of intell*'ctual kasha, Mental kasha, 
Vital kas'ia, and Nutritive kasha forms 
the distinctive attributes or upadhi 
of this (all-stringing self, Hiranya- 
garbha). It is called subtile, in as 
much as it is more subtile than 
the gross phenomenal universe, and 
" body” ( Variram), in as much as 
it is prone to wither (decay). It is 
the final refuge of the state of dream 
and, hence, of the gross phenomenal 
world, because it has the desire 
{i.e , the essential tendency) of being 
possessed of the wakening state. 
Consciousness, as encompassed by 
these divided (Separate or specific) 
subtile bodies, fs called tVe Taijasam 
(the effulgent or illuminant one), since 
the manifesting, intellectual faculty 
(Antahkaronam) forms its only en- 
veloping factor ii.e,, the Upadhi or 
the distinctive attribute.) 36. 
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These gross phenomena, which we 
perceive in the shape of the \irai or the 
apparent material universe are but the 
concepts or ideas in the mind of the 
Hiranyagarbha or the all-stringing Self. 
This gross, material universe continues 
to exist only so long as that totality of 
consciousness continues in its waking 
State, or in other words, voluntarily 
broods upon those ideas of which it 
(the universe) is the gross transformation. 
As soon as Hiranyagarbha sleeps, as 
soon as his waking state is lulled into 
the state of dreaming, the concepts or 
ideas which have given an objective 
existence to these gross, material pheno- 
mena (the universe) are naturally wiped 
ofif his mind; and in the absence 
of the only sustaining reality, the wide- 
awake mind of Hiranyagarbha^ like 
the imageries of a poet, fallen asleep, 
vanish, all on a sudden, in the dark 
nothingness of dream. Hence, it is said, 
when Brahma dreams, the (material) 
Univetsc vanishes. 
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It may be , further questioned why 
should it dissolve in the dark void ? A 
dreamer dreams of many things in a 
dream, why should not' Brahma dream 
of the universe in his sleep ? The answer 
is that, in dream the subjective function 
(volition) of the mind dcing suspended 
the mind dreams of (te., beholds) only 
the retained impressions. So again, when 
Brahma fdreams, he dreams only of his 
retained impressions, and which, consi- 
dering the purer (quasi paychic) nature 
of bis subtile body, must be too subtile 
to admit the recrudescence of the im- 
pressions of any gross phenomenon. And 
secondly because the faculties of his 
senses and the subjective clement (voli- 
tion) of his minditbeing^ suspended in 
dream, its creative faculty, which is indis- 
pensably necessary for the continuance 
of the imagery of these gross phenomena, 
becomes absent^ and so the material 
Universe hides its face. 


Tatjasam^heemset on account of the 
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lesser opaqueness of its envelope (the 
Anatiikaranam), it shines more effulgent 
than when encased in a gross, material 
body. 36. 

Tlie divided envelop (distinctive 
traits or Upadkis) of this effulgent 
consciousness {Taijasam), considered 
as a separate unit or entity, or as 
a specific combination of the three 
sheaths, being more subtile than the 
gross separate bodies, is called its 
subtile body. It has the desire of 
being possessed of the state of waken- 
ing; and, hence, it is the final refuge 
of dream and all gross phenomena. 


In sleep the alhstringing Self 
{Sutratma), and Selij-^ncased in each 
specific subtile body [Taijasam), by 
means of the subtile mental faculties, 
enjoy the subtile objects (of percep- 
tion.) "The Taijasa Self and the all- 
stringing self are the enjoyers." This 
is the SruH on the subject. 37, - 
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Perceptions made in the waking; state 
are gross and distinct, while those made 
in sleep are subtile and indistinct, the 
reason being that in sleep the mind is 
divested of the faculties of the senses; 
and, hence, the perceptions are necessarily 
hazy and Indistinct, 37. 

Even in this instance there is iden-i 

tity between the SutrStma, affected 
or enveloped by the totality of subtile 
bodies, and the Taijasam, encased 
in each speciality {i.e., specific units) 
of subtile bodies (consisting of the 
intellectual, mental, vital and nutri- 
tive Sheaths), as illustrated by the 
aforesaid illustration, of the ether 
encomj)assed the tree, by the 
forest, etc., or by that of the ether 
reflected in the tank of water, in the 
water, etc. Thus has originated the 
jubtile body. 38. 

{The different forms of) gross matter 
are the compounds of the five (several 
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material elements). (How is this com- 
pounding of the five effected ?) First 
divide each of these five primal ele- 
ments (of ether, air, etc.) into two 
equal parts. Then further divide 
each of this first set of half parts 
into four equal parts (/. e , one-eighth 
part of each element.) Then add 
I one-eighth part of each of the four 
> elements to the other undivided 
second half of another element. This 
is Panchi- Karanam. It is said on the 
subject, first divide each of the ele- 
ments into halves. Then further 

divide each of the set of first halves 
into four equal parts. Add four such 
quarter halves of the four elements 
to the undivided «ther half ,pf the 
other element. 39. 

First divide ether, air, light (heat) 
water and earth into two equal parts. 
We have (i + i) ether, (i + i), air, 
{M) light, (i+i) water, and (i-fi) 
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earth. Then by further sub-dividing 

the first set of these halves into four 

* 

equal parts we have [(i)+(J+i + J 
+)i] ether, [(i) + (i-f-i-fi + i)] light, 
[(i)+(i + i + i + i)] water and [(i) 
+(i+i+i+i/] earth. Then for 
obtaining a Panchikrita (five com- 
pounded) or gross element, for in- 
stance, gross ether, add together i 
ether -f J air -f- J light or heat -f | 
water -b ^ earth ; and for gross air 
add together i air -f J ether -f- i 
light + i water -j- J earth, and 
so on. 39. 

Do not apprehend that there is no 
proof of such five-compounding.) In 
the Sru^i we hear of Trivit-karanant 
(triple-oompounding) by, which this 
quinary compounding has been meant. 
Though each of these five elements 
contains the four other elements, the 
name of each, such as ether, etc., is 
determined by that of the prodomi- 
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nant one contained in it, and so 
in respect of air, li^l.t, water and 
earth.) 40. 

From the preceding aphorism we learn 
that the gross ether (A'Ms'a) contains 
ether and i air and i light and \ water 
and I earth. Hence, the element is called 
A’kdsa ot ether, in as much as it contains 
^ ether among its constituents, the most 
predominant quantity in thd compound, 
40. 

At that time (i.e., at the time when 
they were transformed into gross or 
(quineal-compounded material ele* 
ments) the quality of sound became 
manifest in the ether, the qualities 
of sound and' touch in the air, the 
qualities of sound, 'to-'ch, sight, taste 
and smell in the earth. 41. 

From these quineal compounded 
gross material elements originated 
the regions of earth, firmament, 
heaven, Maha, Jana, Ta/>ah, and 
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Satyam successively, one lying upon 
the other, and the (nether) regions 
of Ataluy Vitala^ 'Satala^ Rasdtala^ 
Taldtala^ ManataUi and Pdtala ac* 
cordingly lying one under the other. 
Similarly, from them (elements) have 
originated the four kinds of creatures 
(such as the viviparous, oviparous, 
etc.,) and the various kinds of food 
and drink. 42. 

The four forms of gross body 
are [Jaraujas\ viviparous, oviparous, 
{Andajas), those which originate from 
heat, {Svedajas) (decomposed vege- 
table matter, and those which ori- 
ginate from tl.^ ea’ith [Udvijas], 
Viviparous {lit, uterine) are man, 
beasts, etc., Oviparous are tliose 
which originate from eggs such as 
birds, serpents, etc., Svedajas are 
those which originate from heat such 
as mosquitos, lice, etc., Udvtdjas are 
those which sprout up from beneath 
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the soil, such as trees, plants, creepers 
and vegetables, etc. 43. 

These four kinds of gross bodies 
considered as a totality as illustrated 
in the example of a forest of trees or 
a tank of waters collectively consi- 
dered (form) one (entity) ; considered 
as a speciality as is illustrated in the 
example of trees of a forest, or the 
tank specifically considered they are 
many. Tne consciousness enveloped 
by the totality of these four bodies 
is called Vais' vanara. 

The consciousness encompassed by 
the totality of gross bodies is called 
Virat or Vais"hanara, (universal con * 
sciousness), in as much it is present 
in all forms of beings and consisting 
of the self-consciousness {lit. self re- 
ferring sense) of many (individuals. i 
The totality of distinctive attri- 
butes (upadhi) of this universe is 
called gross body; it is called 
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Annamayakosh (nutritive sheath) be- 
cause it is a modification of food, 
and is designated as Jagrat (waking 
state), in as much as it is the reposi- 
tory of all kinds of specific gross 
enjoyments, 44. 
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ERRATUM 

By a mistake the next page has 
been marked 73 instead of 68. So, 
in the page marking of pages half a 
form, i.e.j 68 to 72 page-marks have 
been omitted. But the context 
matter is given in full and there is 
no break. 
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The consciousness affected 
encompassed) hy the specific units of 
these four kinds of gross bodies is 
called Vis^va^ (inasmuch as) it is not 
divesied of the sense of mineness 
of the subtile and causal botiies^ and 
enters into the specific units of gross 
bodies, (likewise producing therein 
the sense of mineness). The specific 
units of these gross bodies of this 
(universal consciousness) are c.'died 
the Annamaya Koshas^ inasmucli ns 
they are but the transformations of 
food {Annam), and are called Jaf^rat 
(wakini^)^ since they are the abodes 
of all gross enjoyments. 45. 

After having disc(^ursed on the Uni- 
versal Consciousness, as affected (eacom- 
passed) by the totality of these four Kinds 
of gross bodies, it is considered in the 
predicament of being ercAmpasscd by 
their specific umi's [VyashiU), It pene- 
trates into these units of gross bodieS; 
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carrying with it the sense of inineness, as 
it does in entering the subtile or causal 
bodies, and thus giving rise to the sense 
of mineness therein ; in virtue of which 
these specific gross units are clothed with 
the fictitious notion of mineness, or in 
other words, appear as identical with Self. 
It is called jetgrat (waking) because 
the phenomena of gross sensation, per- 
ception, etc., are intimately connected 
with it. 45. 

During that state (i.e , the state of 
waking) both these Vis^va (univer- 
sal Consciousness as encompassed 
or affected by specific units or speci- 
alties of four-fold gross bodies) and 
Vauh'anara (universal Consciousness 
as affected.^ or etencompassed by the 
totafity of four-fold gross bodies), 
successively impelled by the quarters 
(firmament), the air, the sun, Prachete 
and As’vis, (the presiding deities of 
the five organs of hearing etc.,) per- 
ceive through the agencies of the five 
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senses (of hearing etc.,) the five gross 
sensibles of sound, touch, sight, taste 
and smell. Successively impelled 
by Agni (fire), Indra, Upendra, 
Yama and Prajapati, (the presiding 
deities of the five senses of speech 
etc,) these two (Vis’va and Vais’va. 
nara), during the waking state, enjoy 
the capacities of speech, catching, 
going, expulsion and sexual pleasure. 
Successively impelled by Chandra, 
Chaturmukba, Sankara, and Achyuta, 
the presiding deities of willing and 
non-willing Unamh), etc., and through 
the agencies of the four inner senses 
of Manah (willing and non-willing), 
Buddhi (intellection), sense of mine 
ness {Aha;^ara) dSid:*Chitt%m (cogni- 
tion), these two (Vis’va and Vais’va- 
nara) during the state of waking enjoy 
the gross sensibilities of Vikalpa 
(doubt, indecision,) and my and mine 
feelings etc. Staying in the waking 
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state, (these two) are but conscious 
of the external objects. This is the 
SVuti. 46 

Ever, herein, the Vi^^va (cons- 
ciousness encompassed by the 
gross units or specialties' and 
Vais^vdnara (consciousness affected 
or encompassed by the totality of 
gross bodies), like the forest and its 
(constituent) trees and the sky en- 
compassed by the forest and the 
sky encompassed by the (individual) 
trees, like the tank and (its cd'nsti- 
tuent) water (drops) and the sky 
reflected in the tank and the sky 
reflected in each (individual drop of) 
water, should be held as identical 
as afore aoscribed. Thus from the 
five-combined, five, great (gross) 
elements this gross (phenomenal) 
universe has originated. 47 

As the ether which is encompassed 
runs through) the forest is identical with 
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that which encoijipasses each of its con- 
stituent trees. As the totality of waters 
such as wells, tanks, rivers, etc., is identical 
with each of its' constituent water-drops* 
As the sky reflected in this totality o^ 
waters is identical with the sky reflected 
in each of the specific units of water, so 
the consciousness affected (encompassed) 
by the totality of these gross phenomena > 
[Vais' vdnara) is identical with the con" 
sciousness, encompassed by the specific 
units of those gross phenomena. 47 

The totality of these phenomenal, 
gross, subtile and causal bodies 
comprises an universal phenomenon. 
As all the different kinds of forests 
collectively form one great forest, 
and as '^W the c)ifiereP||t kinds oi 
water-reservoirs collectively form 
one great reservoir of water, so the 
consciousness encompassed by all 
these kinds of phenomenal, gross 
bodies, commencing with Vts^va and 
Vais'vmara and ending with h^vara^ 
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like unto the sky encompassed by 
the totality of forests and the sky 
encompassed by each specific unit 
of forests, or the sky reflected in 
the totality of water*reservoirs and 
the sky reflected in each specific 
unit of water-reservoirs is one and 
the same. 48 

As the different kinds of forests such as 
the forest of Catechu trees, the forest of 
Dhava trees, the forest of Asana trees etc* 
collectively form one great forest, as the 
different kinds of water reservoirs such as> 
the well, pond, lake, tank, sea, ocean, etc., 
collectively form one great reservoir Of 
water, so these phenomenal, gross, subtile 
and causal bodies collectively form one 
universal phenomena. As the sky which 
is encompassed by this great forest is 
virtually one with the sky which is encom- 
passed by each of these specific units of 
forests, or as the sky which is reflected 
in this one great reservoir of water is 
identical with the sky reflected in each 
specific unit of water- reservoirs, so the 
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consciousness affected by the totality of gross 
bodies {Vais'vdnara) is identical with the 
consciousness encompassed by each specific 
unit of these gross bodies also as 

with the consciousness encompassed by the 
totality of Nescience (h'vara)^ or with 
Hirauyckgatbha^ Taijasa and Prajna, 48 

' Of these (two) universal pheno- 
mena and the consciousness affected 
thereby, and the consciousness, con- 
sidered as unaffected thereby and 
distinct from it (universal pheno- 
mena), as fire is distinct from a 
burning iron-ball, the first forms the 
verbal or apparent significance of 
{i.e. is referred to in its apparent or 
^ verbal meaning by) the great apho- 
rism, ‘‘'^1 this '(unii^erse)^is Brahma^* 

' the second, (considered as) distinct, 
forms the real and objective signifi- 
cance (of that great aphorism). 49 

As in burning iron-ball,” it is in fact 
the fire that burns, but in the common 
parlance of life it is said that, it is the 
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iron tint burns by means of Adhydropa, 
so. in respect of the consciousness, encom- 
passed by this great universal phenomenon, 
it is said that, both of them exist, while 
in fact the consci(.uisness alone is really 
existent, the phenomenon is merely the 
superomposition on it, through illusion 
This consciousness, considered as distinct 
from this universal [dicuomenon, like the 
fire considered as separate from the iron 
ball, pure and unaffected (unqfialificd), is' 
really the subject referred to by the 
aphorism, “ All this universe is Bi’c^tma, 
the reality of its external or phenomenal 
super-imposition being only the verbal deno- 
tation of that celebrated aphorism, as the 
reality of the burning is attributed to the 
iron-mass in “ the burning iron-ball. 49- 

Thus the ^super impositio^^ of the 
unreal upon the real by dint of fic- 
tion [Adhydropd) is thus genera’Sly 
described. Now, the specific attri- 
butes which are superimposed (by 
the foolish ones) upon this supreme 
Consciousness, imprisoned in each 
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organism are described. Men of 

o • 

extremely gross intellect, grounding 
their statement on the authority of 
the dictum of the Sruti, “The Self 
(consciousness) takes birth as the son/’ 
and observing that, a man loves his 
son as his ownself, and any thing that 
conduces to the well-being of the son 
is pleasant to the father, and the 
death of the son is felt by the father 
as his own death, aver that, his son 
is the (external) self of a man. Char- 
vaka, on the other hand, relying on 
the authority of the dictum of ihe 
S’ruti, “ Purusha (Ego or indivi- 
dualised consciousnes.s) is the essence 
of the ingested f(V3cl,” and observing 
that, a man escapes from a burning 
chamber, deserting his son, asserts 
on the strength of such perceptions 
as, “I am thin, “ I am stout,” that 
Self is identical with the gross body. 

(Another school of) Charvakas 
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on authority of the S^ruti, the 
senses [Pranas) approached Praja- 
pati and said etc./^ and (on the 
basis of the fact that) in the ab- 
sence of the senses the body be- 
comes inoperative, and on the 
str^igth of such perceptions that, “1 
am blind/’ “I am deaf” etc., in want 
of any of them, asserts that,' Self 
is identical with the senses. 50 
Adhyaropa means the super-imposilion 
of certain attributes which have no exist- 
ence on a substance which is real and 
existent. Adhydropa proceeds from illu- 
sion ; and now, having discoursed on the 
superimposition of this phenomenal uni- 
verse on the perfect consciousness, the 
writer proceeds to discuss the" hctitious 
attributes with which Ignorance has 
clothed the supreme consciousness (Self), 
lying inherent in each specific organism. 
The following doctrines of the different 
schools of philosophy have been quoted 
in succession in order to be refuted at the 
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end, and at the head of these theories is 
the one which holds one’s Self as identi- 
cal with his sun. 

It would not be out of place to mention 
in this connection that, Weisemen and his 
school indirectly subscribe to the view 
which represents but one aspect of the 
Vedic dictum, “Self takes birth as the 
son/’ Bearing out the analogy of the 
tree and its seeds, Dr. Weiseman asserts 
that the seeds (spermatozoon) acquire 
the protozoic immortality ere the man 
dies, and the sexual organs in a way may 
be called the true dispensers of immorta- 
lity, permaneniing the link and contin- 
nuity of life even after the death of the 
parent. The son is bul^a torch lighted 
from thejife fire of jiis parent, a projec- 
tion of his Self in Time^ and Space, to 
be projected, in its turn, through countless 
progenilions to the far end of the eternity. 
The son represents the resurrection of 
t]ie father in flesh and blood, carrying 
within himself the means and motive 
force of such infinite resurrections. 
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Western savants have but demons- 
trated the material aspect of the truth, 
embedded in this Vediac dictum. We 
shall revert to this topic and attempt a 
more elaborate discussion of the subject 
under the Aphorism 57. 

The second theory tfi^it, Man is tlie es- 
sence of the ingested food, does but enun- 
ciate in a different form tiiat a man's Self 
is his body, the reason being that wlien 
his body gets thin or stout, he says, “I am 
thin,*' or I am stout, and this body| he 
loves above all other things and relations 
as his own Self. Man's love for his body 
is best illustrated by the fact that, in 
escaping from a burning chamber he for- 
sakes even his own son. 

The third theory that the senses are 
Self comes frorh another school of Char- 
vakas, less materialistic than the pre- 
ceding one. For an elaborate discussion 
of these topics the reader is referred to 
Sankara’s commentary on the third 
(Udgitha) Biahmana, Bribad Aranyaka 
Upanishad. 50 


Pr 
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(Another School of) Ch« 4 rvdkas, 
grounding their theory on the dic- 
tum of the SVuti, “The inner self con- 
sists of (is identical with) life/’ asserts 
that, Life is self, inasmuch as in the 
absence of life the senses become 
inoperative, and that the perception 
of vital necessities (as exemplified 
by) the feelinos of “ 1 am hungry/’ 
“I arn thirsty,” is contingent on the 
presence of life (in the organism). 

Other Ciiarvakas, holding on the 
authority of the S’rnti, “ The inner 
Self consists of mind,’’ assert that 
Mind is identical with Self, in-as- 
much as on the extinction of mind 
all the vital functions become extinct, 
and hroreover sdch feedings as, “ I 
have a doubt,^’ have projects’" 
serve to establish the fact that Self 
and mind are identical. 51. 

Bauddhas, on the other hand, 
assert, on the authority of the Sriti^ 
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"Separate is the self which is (a 
bundle of) sensations that 

Biiddhi (intellection) is Self, in as 
much as in the absence of the 
causer (doer) the causatives (Karanas) 
are inoperative ; and also such percep- 
tions as “ I am the doer," " 1 am the 
enjoyer " substantiate this view. 52 

The factor through the instrumentality 
of which an effect is produced is called 
the Karanam of that effect. If I cut 
my finger with a knife, the knife is the 
Karanam of the effect, cutting, I am the 
doer or Karttd, and the application of the 
knife is the cause of the cutting. As in 
the absence of a doer to direct the instru- 
mentality, the mere cause itself can pro- 
duce nothing, ^0 in the absence of the 
subject to transmit its energy to, and 
direct the instrumentals of mind and the 
senses, they can not be cognisant of afiy 
thing. Since it is (intellection) 

that ^directs the mind and the senses, the 
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Buddhi is called the subject or the Afmd 
(Self.) 52 - 

Prabhiikaras and Logicians, on 
the authority of the riictun of the 
yrud, “The inner Self, separate 
from intellection, is full of felicity," 
assert that, Nescience is Self, in as 
much as during a perfect or dream- 
less Sleep [Sushupti) Btuldhi (in- 
tellection) is merged in Nescience or 
non-knowledge, and the man feels 
that “ I am ignorant" (unconsci 
ous) 53. 


Prabhakaras are a school of Mimansa 
Philosophers, and Logicians {Tarkikas) 
are the members of the school of Nyaya 
philosophy. According to them, Nes- 
cience or non-knowledge ii> the final re- 
ceptacle of Buddhi or intellection, since 
on the cessation of its activities, non- 
knowledge or unconsciousness follows, 
and the subject feels that be is unconsci- 
ous of all things. Hence, the subject or 
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Self is identical with Nescience or non- 
consciouttness. 53. 

But Bhatta, on the authority of' 
the dictum of the S’ruti, “ Self is 
felicity encased by the cloud of non- 
knowledge,’^ Msserts that, Self is 
consciousness enveloped in Nesci. 
ence, in as invirh as in the peifeet or 
dreamdess LoTn inanilestatien 

(knowdedge) and p.on-nianifestatit-n 
are pres^^nt, and the common ex- 
perience of man, “ I do not know 
my Self’,’ i further illucidates tins 
truth). 54. 

Bhatta was a renowned philosopher 
of the Mimansa school. According to 
him, Nescience, pure and simple, which 
is bereft of all manifening altiibutes, ^an 
not be Self, inasmuch as Self is know, 
ledge or consciousness limited by non* 
knowledge on non-consciousness. As 
the flash of a fuefly serves to illumine 
both its body and the surrounding dark- 
ness, so during the dreamless sleep, Self 
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simulianeousiy manifests or illumines its 
own Self (or in other words, is conscious 
of its own entity) and the field of its 
non-knowledge ; or in other words he is 
conscious of the fact tiiat he had been 
oblivious of all other things. 54. 

Another Bauddha^ on the autho- 
rity of the dictum of the S^ruti, 
Non-existent this was at the begin- 
ning/’ asserts that, non-existence 
(voidness) is Self; since during the 
dreamless sleep {SushupH) the subject 
becomes unconscio is of all things 
and on rising from such a sleep he 
recollects that he had not been (was 
non-existent), as is perceived in the 
natural V'^nd) comiHon experience of 
man. 55. 

Now. the Non-Selfness of all these 
categories, commencing with th^ 

‘ son^^ and ending with the “ void/’) 
is now described. The texts of 
S.ruti and instances; of common 
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experience, respectively quoted by 
the aforesaid philosophers, refute one 
another in succession. Hence, the 
Non-Self-ness of the son,” etc is 
manifest and established. 56. 

In asmuch as the aforesaid dicta 
of the S’ruti are contradictory to 
ts stronger (or superior) dictum, 
"The (Supreme) self, ensconced in 
each gross body, is neither gross, 
nor the eye (senses), nor life, nor 
mind, nor doer, but reality and pure 
consciousness,” and in asmuch as all 
these categories from the ” son” to 
the “ void” are all material subs- 
tances like the pitcher, etc., which 
are contingert on consciousness for 
their manifestation, and hence, un- 
real : and since, the experience of the 
erudite as, ” I am Brahma” is far 
stronger (more authoritative) than the 
experiences of common men (quoted 
before) and tends to refute them 
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(as "false/’); all universe, counted 
from the son to the " void,” is Non- 
Self. 57. 

We, on the other hand, follow the 
dictum of the Sruti which runs as, "Truth 
knowledge, eternity, joy and non. duality 
is Brahma.” It may be interrogated whe- 
ther the S’rutis quoted.by the aforesaid 
philosophers assert something which is 
not correct f We do not say that. They 
represent a process of elimination to 
tascertain the real truth, gradually limiting 
the connotation of the term "Self,” 
until the reader is enabled to restrict it 
0 its true meaning. Take for examplet 
he injunction of the Srutj, “ Shows the 
Dhruva (the pole star^ and the Artindhuii 
(one of t^e pleiades.) Not.', as it is al- 
most impossible for a bride or bride- 
groom to detect the small star, Arundhuti 
at the first sight, they are asked to look 
at the moon-beam, which is called Arttit- 
at the out-set, then at the star near 
the moon, which is called the Arundhuti 
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for the time being, and tlfen at the seven 
stars which are called the pleiades, which, 
are called the Arundhuti for the time 
being, and then at the four stars out of 
the aforesaid seven which are then called 
Arundhuti, and then at the three stars out 
of the four which are called the Arundhuti 
for the time being, and then at the real 
Arundhuti. Similarly, since it is impos- 
sible for a man of the world to compre- 
hend the true nature of Self, these 
S’rutis, by progressively teaching him 
about the more and more immaterial 
nature of Self by a kind of process of 
progressive elimination, at last land him 
within the sight of its real nature. 

As regards the experiences of common 
men quoted by the aforesaid philosophers 
we must say that, they count as nothing in 
comparison with those of the erudite ones, 
who have witnessed Self, on the subject. 
Hence, the theories of these philosophers 
are unsound and contradict one another. 
These categories such as son, etc., cannot 
be Self, inasmuch as, they are all materia^ 
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substances, and as such, they are not self- 
manifesting. A thing that requires the 
light of another inorder to be manifested 
is matter and not Self 57, 

The entity that makes all these 
substances or any substance what- 
soever, manifest, and is eternal, 
pure, all-conscious, emancipated, and 
is consciousness ensconced in every 
organism is Self. This is the true 
Self as realised by the experiences of 
Vedantins. Thus we have finished 
discoursing on Adhyaropa (super- 
imposition of a fictitious, phenomenal 
universe on the absolute Conscious- 
ness through ignorance^. 58. 

Apavada is as (jvhatis exemplified 
bv) the knowledge of a rope as a rope 
which has previously and wrongly 
been perceived as a snake. The modi- 
fications of a substance are fictitious, 
the substance is real. The Supreme 
Consciousness is real, the phenomenal 
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universe, the modifications of Nes- 
cience, is unreal. The effect which a 
cause produces after having changed 
its own nature is called Vikara 
‘ (modification), the effect which a 
cause produces without changing its 
own nature is called Vivarta (evolu* 
tion). 59. 

Now what is It means the 
refutation of a wrong imputation or be- 
lief. That phenomenal universe, which 
is imputed to the absolute consciousness, 
is unreal, while the consciousness is the 
only reality. This knowledge is called 
Apavdda. To illustrate it by an ex- 
perience of common life we must say 
that, to know a rope as a rope, which 
has been previous!; and wron<>ly per- 
ceived as a snake, is Apavdda. Effects are 
unreal, the cause is real. A pitcher is un- 
real, is but a mere passing form ; the clay 
which it is made of is real. Vivaritas 
(evolutions of a substance) are unreal, the 
underlying substance is the reality. Now* 
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what is Vivarital Effects are of two 
kinds, viz,, Vikdryaya (modification) and 
Vivariia (evolution.) The effect which a 
cause produces by modlfyinir or changing 
its own nature is called its Vikdra (modi- 
fication) or Parindma (transformation), 
he cause its’elf being called Vikdri or 
Parhmni, Take the example of milk 
and curd; milk is the Vikdri ox Parindtnu 
curd is the Vikdra (modification or 
ransformation). The effect which a 
cause produces without changing its own 
pecific nature is called its Vivartta (evolu- 
ion), such a cause being called Vivartd^ 
dhisthdnam (the seat of evolution). Take 
the example of the rope and the serpent. 
When the rope lies evolved out {i,t , con- 
torted or twisted) in, the shape of a 
snakcj such an |ppearance is called the 
Vivartta of the rope. ^ All evolutions 
(phenomena) are unreal. This pheno- 
menal universe is but an evolution in the 
supreme Consciousness, and is not a 
creation. Nescience is but the Vikdri ot 
Parindmi cause of such phenomenal 
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evolutions. As on the extinction of the 
wrong belief or impression of snake in 
the rope, only the rope remains as real, 
so on the destruction of the impressioir 
of the phenomenal universe in the abso- 
lute Consciousness, the Absolute Con- 
sciousness appearg as the only ret^lity. 59 

Similarly, it is said that, as these 
four kinds of gross bodies, the abodes 
of gross enjoyments, these things of 
enjoyment as food, drink, etc., their 
receptacles of the fourteen regions, 
of Bhu, etc., and the universe which 
is the receptacle of all these — all 
are merged in their material cause 
the five-compounded, five (gross) 
elements. 

After that, these five-componnded 
elements and subtile (elemental) 
bodies, in conjunction with the 
categories of smell, touch etc^ are 
transformed into their immediate 
cause, the several, non-five-com^ 
pounded, five (subtile) elements. 
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Then these several non-compound- 
ed (simple *and subtile) elements, 
possessed of the attributes of Sattva, 
etc., having been merged (in the 
inverse order of their origin) in the 
Nescience-affected Consciousness, 
nothing but Consciousness, as en- 
veloped in Nescience, remains. 

The Nescience, and consciousness 
affected by Nescience, together with 
its attributes of lordliness (etc.,) are 
merged in their receptacle, the un- 
affected consciousness, when nothing 
but this non-affected Consciousnes 
remains. This unaffected conscious- 
ness is called Brahma or the fourth 
Consciousness. [This process (of 
elimination by wliich Ifhe false be- 
lief or impression of the phenomenal 
universe in Brahma is annihilated) 
is called Apavada. ] By these two 
processes of \Adhyaropa and Apa- 
vada the real objectives of the term 
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tat and tvam have been ascertained. 

The totality of Nescience etc., and 
the consciousness encompassed by 
each of them, and the consciousness, 
unaffected by them (Brahma) — these 
three aspects of consciousness, all 
appearing as one, like the burning iron 
ball, form the verbal sii^nification of 
the term tat^ and the unaffected cons- 
ciousness, which forms the receptacle 
of the one which is encompassed by 
Uphdhis (distinctive attributes or 
bodies), is the real objective significa- 
tion of that term [Tat]. 60. 

This gross universe with all its consti- 
tuent worlds and their gross inmates, and 
objects of enjoyment are merged in the 
five-compounded eletnents at tht time of 
its dissolution, or on the dawning of perfect 
knowledge, Then these five-compound- 
ed elements, together with the senses and 
the subtile bodies, are. in their turn, merged 
in the several, simple (uncompounded) 
elements in the inverse order of their 


^ ^ 

* TH£ VEDANTASARA gg 

origin. Or in other words, the earth is 
merged in thi water ; the water in the 
light; the [light; in the air; the air; in 
the ether ; and the ether, in Nescience ; 
and then nothing but consciousness, 
encompassed .by Nescience, remains. 

And this Nescience, together with the 
consciousness and its attributes of lordli- 
ness (Is’vara/va), is merged in its turn 
in the unaffected or pure consciousness, 
and this pure and unaffected Conscious- 
ness is called Brahma. 

By these two processes of super-imposi- 
tion and elimination (Adhydropa and 
Apavdda) the real signification of the 
term iat Ivam (that thou art) is ascer- 
tained. Now, what is the signification of 
•. the term tat (that)? “Nescience, the 
totality bf subtitle b&dies, and the totality 
of gross consciousnesf 

respectively comprisea by tben^^^,^e^G 
Is’vara, HiraiiVagarbUa ina .and, , , 

the consciouHfiss'separa^ from and un- 
affected by them, thofap' 'ft is their grand ^ 

receptacle, col»biifteily'’'ftote lift Verbal 
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signification of the term iat, as in respect 
of the term “burning iron-mass’' of which 
the real objective signification is the fire 
that biirnslwithin it. Although the framers 
of Sdstras use the; term tat (that) to denote 
Is vara, but in reality it denotes Brahma 
which is the real underlying substratum 
of all what this term denotes. 6o 
Similarly, the specific units of 
Nescience, the specific units of subtile 
bodies, and the consciousness, res- 
pectively affected by them viz,^ 
Prajnay Taijasa^ and VWva^ and the 
conscious unaffected by any of them, 
iheir grand receptacle (/.^. Brahma) ^ 
considered as one, and undistinct 
from one another, like the fire and 
the iron-mass in ‘‘t,l^e burning mass 
of iron/’ forms the verbal denotation 
of tvam ; and [considered as distinct 
and separate from all these cate- 
gories and distinctive attributes, the 
pure, unaffected, turiyh (fourth) 
consciousness (x.e. Brahma) is the 
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real objective signification of the 
term 

Now the meaning of the great 
saying (sentence is described. This 
sentence tat tvamasi (that thou art)) 
by means df its three relations, de- 
notes (or refers to that) unsevered, 
(infinite, pure) consciousness. These 
three relations are the virtue of ap- 
f»osition or agreement in (Sama-^ 
nddhikaranyam), the relation of the 
categories to each other as adjective 
and substantive ( Viseshana Viseshya), 
and the relation of the (universal) self 
and self, ensconced in the individual, 
as the thing defined and its definition 

Lakshya and Lakshanarn). Hence, 

# 

it is siid that, between the categories 
of Individual Self and Universal Self 
there exist the three relations of 
apposition or agreement of case, of 
adjective and substantive, and of 
definition and thing defined. 62. 
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In the sixth chapter of the Chhando^ya 
Brdhmana, the preceptor of S’vetakatu, 
the son of a holy sage, having given him 
instructions as to the final cause of the 
universe, closed his discourse by observing 
iat tvaman (that thou art), or in other 
words, thou art the causal entity of the 
universe. How S’vetakatu thereby under- 
tood and realised the identity of his own 
Self with that of the universe (r>., the 
Universal Self or will now be 

expounded in this aphorism. Each sepa- 
rate term is called a word, and the mean- 
'ng which these words convey under 
grammatical government is called a sen- 
tence or saying (Vakyam). The saying of 
sentence that refers to Mahal or Brahma 
(supreme and pure consciousness) is 
called Mahd vdkyam. A mere stringing 
together of words will not be a Vdkyam, it 
it fails to convey the idea of a particular 
substance or entity. The mere uttering 
of a word may not convey a definite 
meaning. It must have fitness or com. ' 
patibility of sense {Yogyatd, ie., the j 
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absence of absurdity in the mutual con- 
nection of the things signified by the 
words), proximity (A'satli ie., relation 
between two or more proximate terms 
and the sense conveyed by them), and 
A'kdnkshd (the presence of a word neces- 
sary to complete the sense). Take for 
example, the terms “ white,” "fine,” and 
“cloth.” When these terms in combina- 
tion can convey a definite meaning, they 
are said to form a Sdkyam, If I say 
moon, flower, they will not form a Sdl^'am, 
inasmuch as there is no fitness between the 
meanings which each of them signifies, 
and it entails a manifest absurdity of 
idea to think the moon as a flower, If I 
say "White” now, and “Slone,” half an 
hour after, these two rrords will not form 
a Vdkyam, inasmuch as there is no proxi- 
mity between them. In the case of a 
seemingly unconnected Vdkyam several 
words must be added or omitted to com- 
plete the sense. Take forj example the 
Sdkyam, “ there goes a black,” The term 
animal or thing must be added to it to 
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complete the sense. Such an addition or 
omission of terms is called Lakshand, 

Now, the great saying, Taitvamasi satisfies 
all these grammatical and logical condi, 
tions for the completeness of its meaninge 
and is moreover governed by the thre. 
relations, 62 

Satnanadhikaranam is (exempl 
fied —As in “ that Devadatta ” and 
in this “Devadatta,” both the terms 
“that” which imply a past time and 
and anotheriplace, and “this’' which 
signifies now and here is virtually re- 
lated to one and the same Devadatta 
so in the saying tatiaaman "tha 
thou art,” the term tat, which signi 
ties the unperceived consciousness of 
Is’vara, and "tvam" which denote 
the prcceived individual conscious- 
ness of the speaker, jointly refer to 
one and the same consciousness, 63 



THE VEDANTASARA. 


105 



The Relation of an adjective and 

noun:— As in the same aphorism 
“That Devadatta is this,” “that” refers 
to Devadatta of the past time, and 
“this” refers to Devadatta of the pre- 
sent time, although both alike qualify 
the same Devadatta and thus serve as 
adjectives to the noun (Devadatta), so 
* in the phrase “ that thou art,” “ that” 
indicates the invisible consciousness ; 
and “thou” the present, visible con- 
sciousness; both “that” and “ thou” 
qualifying the same consciousness as 
two adjectives qualifying the same 
noun 64. 

Adjective limits the connotation of a 
term and serves to pick out* a thing from 
among diverse objects of the same 
species. If I say “ lotus flowers," I name 
all lotus flowers, blue, white and red. 
But if I say white or red lotus flowers, 
I differentiate the white or red species 
from among all the several varieties of 
lotus flowers. Here the term “red” or 

§ ■ 
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“white" is called an adjective to the noun 
lotus flowers, inasmuch $3 it prevents 
the knowledge of all other species of 
lotus flowers. The adjective “ that"' and 
“ this" in the aphorism, “ That 
Devadatta is this," virtually qualify the 
the same Devadatta and credte a relation 
by the exclusion of time which is the 
only difference subsisting between them. 
Similarly, in the aphorism “that thou art, 
“that"' which signifies the invisible cons- 
ciousness and “this" which refers to the 
visible consciousness qualify the one and 
the same consciousness and thus a relation 
is created by the exclusion of the differ- 
ence existing between them which rela- 
tion is that of an adjective and noun, and 
they qualify one and the same conscU 
ousness. 64. ^ 

Relation of Definition and thing 
defined (Lakshya and Lakshana’ 

As in aphorism “that Devadatta 
is this,” if the contradictory qualifica- 
tions of the two adjectives “this” and 
“that” be excluded, only Devadatta re- 
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mains, so in the aphorisin, ^‘that thou 
art,” if the Goniradictory significa- 
tions of “that” and “thou” be exclud- 
ed, only the consciousness remains. 
This is called Blia^a Laksliana. 65. 

In the aphoHsm, “that Devadatta is 
this.” “ThaC’ signifies Devadatta seen in 
a past time and “this'’ signifies Devadatta 
seen here and now. and hence their 
significations are reverse or contradictory. 
Now, if these significations be excluded, 
only Devadatta remains. Similarly, in the 
aphorism, “that thou art,” that signifies 
invisible consciousness, and “thou” 
visible consciousness, and their significa- 
tions are contradictory, Now, if they 
be excluded, and the consideration of 
’ • time indicated by “that” and “thou” are 
disregarded, only consciousness, common 
to both conditions remains. Such a ren- 


dering is called Bhagalakshana, or 
Indication abiding in one part of the 
expressed meaning whilst another part 
of it is abandoned 65, 
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To this aphorism the application 
of its literal meaning as in "the blue 
lotus” is inconsistent and inadmis- 
sible, The term " blue” signifies 
the quality or attribute of blueness, 
while “ lotus” signifies, a substance 
which goes by that name. The 
erms "blue” and "lotus” are entirely 
different from the terms " white” and 
“cloth” inasmuch as they ("blue" and 
“lotus”) may signify the existence 
of a relation of one being qualified 
by the other as in the case of an 
adjective and noun. But in the 
aphorism, "that thou art,” the literal 
meanings involve a contradiction 
of attributes which makes the rela- 
tion of an adjecti’’e and noun bet- 
ween them as inadmissible. Nor 
can it be maintained that, the quali- 
fying adjectives "visible” and "in- 
visibe” serve to differentiate the 

Consciousnees from Consciousness 
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of dissimilar •character, or establish 
an identity with consciousness of 
similar character, inasmuch as tl^at 
involves a coritradiction of fact or 
positive knowledi^e* (and seems to 
prima absurdity). 66. 

Tfie terms ‘‘blue” and “lotus’’ possess 
alike the quality of separating them from 
substances dis-similar as also of claiming 
identity with things which are similar, 
and, hence, carry no contradiction in their 
literal significations and therefore not 
inconsistent. But in the aphorism, “that 
thou art” “ that*^ signifies unmanifested 
consiousness ; and this” manifested 
consciousness. Hence, its literal mean- 
ing creates a difficulty in taking cogni- 
• * 

sance of consciousness, marked by 
two conflicting or contradictory attri- 
butes. Consequently, the relation of 
adjective and noun is inadmissible. 
Nor can it be said that, the conflicting 
adjectivKJS serve to differentiate the consci- 
ousness from consciousness of dissimilar 
nature, or to serve its identity with one 
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similar to it in nature, inasmuch as the one 
(unmanifest consciousness) is omniscient, 
and the other (manifest consciousness) 
is limilited in its knowledge 66. 

But the aphorism, “ that thou art'^ 
can not he construed by the rule of 
rhetoric (known as) Jahnllakshnnn , 
like unto the phrase “ the cowherd 
lives in the Ganges/^ In the last 
named phrase) if we discard the 
literal or verbal signification of the 
terms^^ “Ganges” and “cowherd/’ as 
the container and the thing contained 
as implying a contrariety 'absurdity 
of conception) and substitute bank 
(of the Ganges) for the term Ganges 
we can construe" the phrase (the 
cowherd lives in the Ganges' by the 
rule of Jahallakshand, But the 
aphorism, “ that thou art” “ implies 
no absurdity of conception, inas- 
much as the consciousness referred 
to by that or thou is identical, 
the only contrariety being that, one 
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is visible and the other invisible. 
Hence, to discard the literal mean- 
ing of the aphorism and to main- 
tain that something else is indicated 
is not pr«oper. Consequently the 
Jahallakshand is here inadmis- 
sible 67. 

To discard the literal meaning of a 
sentence and to substitute something 
else for its close rendering is called 
Jahallakshand, Take for example the 
phrase, “the cowherd lives in the Ganges’' 
we all know that the Ganges is a river, 
a stream of water, and to say that a man 
lives in a stream of water is to say some 
thing which must be manifestly absurd 
or* impossible. Hence, we must substi- 
tute the “ bank of the Ganges” for the 
term “Ganges” in that phrase in order to 
make out a meaning which implies no 
absurdity. 

In the aphorism, “ that thou art,” a 
consciousness or intelligence is indicated 
which is possessed of properties widely 
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different from each other, ^ inasmuch as 
one is visible and the other invisible. But 
the consciousness referred to by “that” 
or “thou” is identical, and it implies no 
absurdity of conception to think that it 
is so. Hence, to discard the literal mean- 
ing of the aphorism and to substitute 
some thing else for that (as the bank of 
the Ganges for the “Ganges” in the 
above phrase) is improper. Consequently 
y ahallakshand is inadmissible, in respect 
of interpreting the aphorism “ that 
thou art" 67, 

Now if I say that, as the term 
^'Ganges” by renouncing its literal 
signification indicates the bank of the 
Ganges, so let the terna that {tat) by 
renouncing its literal signification 
indicate the meaning of tvam/^ and 
the term thou (tvam) by renouncing 
its literal signification indicate the 
meaning of that {tat), why then 
Jahalla Kshana shall not be admis- 
sible ? 
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[We do not admit that]. Since 
(in the phrase “the cowherd lives in 
the Ganges'') the term “Bank'' is not 
mentioned, it is understood, and 
without such an interpretation the 
meaninof of the sentence is not cons- 
truable, whereas in “that thou art" 
nothing is understood and the mean- 
is conceivable. Hence, to substiUite 
another interpretation by forced 
reference to another object is con- 
trary to the rule of Jahalla* 
kshana 68. 

It is even inconsistent to cons- 
true (that thou art) after the man- 
ner of interpreting “ the red is run- 
ning." • Here it is Necessary, instead 
of discarding the signification of the 
torm “ red" altogether to connect it 
with a substantive to make it leasable 
for “ the red" to run, take for 
example, a horse, understood. After 
such an addition the apparent incon- 
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sistency is cleared away, and the 
meaning becomes plain ; the red can 
not run but a red horse can. The 
method is known by the name of 
Ajahallakshand. 

In applying the above rule to *‘that 
thou art’’ one is not at liberty to dis- 
card its real signification, no matter 
howsoever inconsistent that may be, 
but must connect the visible and 
invisible elements of the conscious- 
ness with some foreign or adventi- 
tious element which being implied 
and not expressed may be taken as 
understood. Even with such an 
addition it * is impossible to ^clear 
away the apparent inconiistency. 
Hence, it is futile to attempt a ren- 
dering of the passage after the rule 
Ajahallakshana (‘^ Indication in 
which the primary sense is not re- 
nounced) 69. 

If the conflicting portion of the 
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meaning of “ that’^ (invisible) and 
“thou” (visible) be discarded, the 
remaining, non-conflicting conscious- 
ness is the signification of “that” or 
“thou,'^ and hence, that the necessity 
of construing the' sentence in thb 
manner of Bahga lakshana no longer 
exists is improper. For it is impos- 
sible to conceive the same word as 
indicating in its meaning the non- 
conflicting portion of i(s own significa- 
tion and that of another word, and 
further when the signification has 
been rendered clearly perceptible by 
the use of another word, cited,* then 
to.attach a separate fneaning by the 
importation of indication (a word 
understood) is also incomprehen- 
sible 70. 

Hence as in “ that Devadatta is 
this, the element of time indicated 
by “ that’’ and “ this” (respectively 
referring to the past and present) 
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being excluded on account of the 
contradiction, only Devadatta re- 
mains which is the only signification 
they indicate ; so in *‘That thou art,” 
after excluding the visible and the 
invisible from the consciousness, on 
account of the contradiction they 
involve in the interpretion of the 
aphorism, the meaning (conscious- 
ness) indicates the universal, Impar- 
tite consciousness 71. 

This view of the matter may be illustrat- 
ed algebrically. N 't being: able to admit 
as an equation the expression “ 
datta 4* present time^Devadaiia 4. past 
lime,’’ we reflect that the conception of time 
is not essential to the ‘conception ^f D’s 
nature ; and we strike it out of both sides 
of the expression, which then pfives “Deva- 
datta=Devadatta/’ the quality being that 
of identity. In the same way not being; 
able to admit as an equation the ex- 
pression Soul 4. invisibility ==:Soul 4. visi- 
bility, we reflect that visibility, etc.| arc 
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but the modifications of Ignorance, which 
we are told is not reality. Deleting the 
unessential portion of each side of 
the expression, we find Soul=Soul, the 
equality being here also that 6 i identity, 
Ballantyne (Lecture on the Vedanta) 71 
Now the* true meaning of the 
experience, “ I am Brahma’^ is des- 
cribed. Thus the meanings of the 
terms that’^ and “thou*’ having been 
clearly expounded by the preceptor 
by means of the two methods of 
Adhyaropa (fictitious super-imposi- 
tion or illusory attribution) and its 
rescission {Apavdda\ and the quali-? 
fied disciple {/I having uhder-^ 
stood the indentity of bis own 
, self with Brahma (through hearing 
the aphorism *Hhat thou art” from 
the lips of his peceptor), there arises 
in him the impartite perception, 

I am the eternal, pure, intelli- 
gent, emancipated, real, second-legg 
prahma, the perfect 
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The signification of ‘‘that thou an'’ 
having been clearly elaborated by the 
preceptor by the two abovesaid methods 
of Adhydropa and Apavdda, the mind of 
the qualified pupil is now roused to 
perceive that his Self and Brahma are 
one and undifferentiable from each other. 
Such a modification of the mental func- 
tion is called the Impartite» and he per- 
ceives that “I am Brahma, eternal, intelli- 
gent, pure, emancipated, full of perfect 
bliss, and without a second, etc. 

That mental modificalion (percep- 
tion) being illumined by conscious- 
ness, having for its subject the 
supreme consciousness (Brahma) as 
undistinct from individual self, des- 
troys the ignorance which it has 
(hitherto) had in res^pect of thti true 
nature of Brahma. 

The mental modification illumined 
with the reflction of pure conscious^ 
ness recognises Brahma as undistinct 
from the individual Self, The previous 
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Ignorance concerning Brahma having 
been destroyed, the individual cdndition 
(Jivabhava) is removed, and the duality 
is merged in non-duality, and he realises 
his identity with the universal Self. 

At that tim,e, as on the burning of 
the threads of a cloth the cloth is 
burnt, so on the destruction of Ig- 
norance, the cause of all effects, all 
the effects are destroyed ; and as 
this mental perception of the Ini- 
partite being is included within the 
effects, so on the destruction of 
Ignorance this perception of the 
Impartite being is also annihila- 
ted. 72 


Then as a piece of cloth is des- 
troyed when its threads are consumed 
by fire, so’on the destruction of Ignor- 
ance, the cause of all effects, the mental 
perception, which has been moulded in 
the shape of [i. e., assumed the shape of) 
the Impartite being, is also destroyed, as 
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being one of the effects of Ignor* 
auce. 72 

As the flame of a lamp, being 
unable to illumine the sun light, be- 
comes in its ti^rn over-whelmed by 
that (sunlight), so the conscious- 
ness, reflected in that mental modi- 
fication, being unable to illumine the 
self-manifest Brahma consciousness 
which is Bon-distinct from individual 
consciousness (individual self), be- 
comes over-powered (by Brahma 
consciousness). Therefore, in the 
absence of that distinctive category 
of the perception of the Impartite, 
nothing but Brahma ramains, just as 
the reflection a face in a mirror re- 
verts to the face when the glass is 
withdrawn, 73 

As the light of a lamp, unable to 
illumine the sun from darkness, is over* 
powered by it, so the mental function by 
its rsile$ lutclligence (consciousoess), 
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being too weak to discover the self-mani- 
fest and apparent Brahma conscious* 
ness, which non-distincl from Indivi- 
dual consciousness (self), becomes over- 
powered; and its associated intelligence 
moulded after the Impartite, having been 
destroyed, it b^lehds with the Absolute to 
become one, just as the reflection in a 
mirror reverts to the face, when that 
mirror is withdrawn. 73, 

In that case there is no conflict 
between (the dicta of the) SVuti, 
“ Him he must apprehend by his 
mind/^ and ‘That (Brahma) whom 
the mind can not manifest (conceive).” 
Admitting the co-extension of the 
mental function (with the ignorance- 
encompassed Brahma), its co-exten- 
sion* (with the Ajpsolute conscious- 
ness, after the destruction of the 
Ignorance i, e, Phala Chaitanyam). 
can not be admitted. It is said that, 
the framers of the Sastra have in- 
terdicted the co-extensiveness of the 

9 
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mental function with the Absolute 
Consciousness. The mental function 
is necessary to destroy the Ignor- 
ance which rests on Brahma, since It 
is self illuminant; it is impossible 
for any other object to illumine 
it. 74 

The mental function can only be co- 
extensive with the Ignorance concerning 
Brahma, or, in other words, its function 
is to destroy the ignorance concerning 
Brahma, but it cannot illumine or dis. 
cover the Absolute Consciousness, after 
the destruction of \\\^\{Phala Chaiianyain). 
Hence, since mental function is necessary 
to destroy the Ignorance, it thus substan- 
ciates the import of the first named dictum 
of the S’ruti, “by mind He (Brahma)shculd 
be perceived/' Butrsince the conscious- 
ness reflected in that mental perception 
is impotent to discover the Absolute Con- 
sciousness (Brahma), the last named 
dictum, “the mind cannot conceive it" is 
equally correct. Oa this subject the 
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authors of the S'astras have interdicted 
the use of .the reflected intelligence in 
the mental fuiittion, but have enjoined 
ti> dispel the Ignorance which rests on It, 
by the agency of that mental (unction 
tor discovering Brahma. And because, 
It is the light itself, it is impossible (or 
any ottier object to illumine it. What is 
light cannot be illumined or discovered 
by any other object. 

The function of the mind is to dispel 
the ignorance concerning Brahma, to 
rectify the error of seeing and perceiving 
a separate objective universe. And wlieu 
after the dawning of true knowledge, 
the objective universe vanishes from the 
psychic sight of the seer, be perceives 
the Reality as dealt with in the couplets, 

“Now I perceive that no other universe 
exists tharf^myself. ^ 

The phenomenal universe which ap* 
peared in me has vanished like, a mare s 
nest. 


In the effulgent light of knowledge 



124 vkdantasara. 

which the ilusion-kjlling instruction? of 
my preceptor haq imparted to me, I know 
not where is that universe gone 1” 

But the sphere of that mental percep- 
tion ends with despelling this ignorance, 
with the cessation of its work its existence 
ceases, the reflected consciousness con- 
tained fn that mental function, being 
feebler than the Absolute Consciousness 
fails to illumine or discover it, as a lamp 
light fails to illuihioe the sun. 74. 

There is a distinction between the 
perception rppulded in the shape of 
a material object and \he perception 
of Impartite consciousness (Brahma), 
in as tpuch a? in the perception, “this 
is a pitcher” cognition, moulded in the 
shape of a pitcher, and having for its 
subject the unknown pitcher, after 
having dispelled the ignorance about 
it, illumines (manifests) even the mate- 
rial pitcher by the reflected conscious- 
ness which it (cognition) contains. 
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Hence it is said that, “cognition, and 
the reflected consciousness, con- 
tained in that cognition, both spread 
over (take hold of) the pitcher; the 
cognition dispels the ignorance 
about it and (he refl'-cted consci- 
ousness makes the pitcher manifest,*' 
just as the light of a lamp coming 
in contact with a pitcher, etc., in 
darkness, by dispelling the gloom, 
illumines it (makes it manifest) by 
means of its own effulgence. 75 
There is a marked difference between 
the cognition of an inanimate object such 
as a pitcher, cloth etc., and the cognition 
of Btahnia. In the first instance the 
mental function assumes the shape of the 
Unknown pitcher and dis’pels the ignor- 
ance abo^it it and by Its reflected intelli- 
gence discovers the pitclier or makes it 
manifest. As is mentioned in the Sastra 
the cognition and its indwelling reflex 
consciousness ( intelligence ) both lake 
hold of the packer, the cognition dispels 
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the ianorance about it, while the reflex 
consciousness makes it visible. As the 
liejht of a lamp, takinpf posssessinn of a 
pitcher Ivinjr in a dark corner dispels the 
surroundinc; darkness and makes the 
pitcher visible by its owrr effulgence, so 
tiie cognition after dispelling the Ignor- 
ance which is attached to an unknown 
pitcher renders it cognisable to the senses 
by its indwelling reflex consciousness 
(Intelligence). 75 

Till the cognition of Conscious- 
ness, the reality of Self, takes place, 
it is necessary to practise Sravnna 
(hearing), Mariana (contemplation), 
Nidhidhyasanam ‘staying or merging 
one^s whole self in the contempla- 
tion of Brahma) and Samadhi 
psychic trance). These are now 
explained. 

S'ravnnam (hearing) consists in 
ascertaining the true import of all 
the Vedantns which deal with 
Brc^hma without a second by meaps 
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of the six means of knowledge 
(mentioned below). 

1 . U p a k r a mopasamhdra — The 
commencement and the conclusion. 

2. A 6 /iydsa—Pvckctice or Repeti^ 
tion. 

3. Upurvatd — Novelty. 

4. Phalam — Result. 

5. Arf/iavdda.--‘U\ustr 2 ition by 
laudation. 

6. Illustration by coiv 

fifmatory proofs or argument. 

Hence, it is said Commencement, 
Conclusion, Repetition (practice), No^ 
vrity, Illustration by praise, and Illus- 
tration by convincing arguments are 
the six means oi ascertaining the 
' . truedmport/* 76 

f • 

Upakrama and Upasamhdra con- 
sists in expounding a subject by re- 
ferring to it in the opening and con- 
cluding portion of the same Chapter, 
for e:^ample, the sixth Chapter 
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(Prapathaka) of the Chhandogya 
Upanishada which opens with the 
aphorism, "there is but one Brahma" 
and concludes with the one running 
as, This Spirit is Universal. 

Abhydsa (repetition) is the reitera- 

I 

tion of the same subject by way of 
explanation for several times in the 
same Chapter. As for example in 
said Chapter, “ That thou an" has 
been nine times reiterated for es- 
tablishing the Reality, Brahma with-* 
out a second. Apurvata (novelty) 
is to determine the inutility of proofs 
Other than those cited for the expla- 
nation of the subject dealt with in 
the Chapter. 

As in the said sixth Chapter the 
futility of adventitious proofs other 
than those furnished by the Upani- 
shad has been pointed out for deter- 
mining the Reality {Brahma) without 
a second. 
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PhalaM (Result) Js to poih( oiit 
the necessity of acquiring a know- 
leHge of Self which is to be treated 
in a Chapter or to be put into prac- 
tice. As in the said sixth Chapter, 
it is mentioned that; "he who has got 
a preceptor knows Brahma, his 
absorption in Brahma is delayed till 
his self is liberated from his body." 
Thus the necessity of acquiring a 
knowledge of BrahiHa without a 
second is set forth. 

Arthavdda (Illustration by lauda- 
tion) consists in expounding a sub- 
ject to. be treated in a Chapter by 
praise ; as in the said sixth ChapteT 
(occurs " the one knowledge helps 
the'unjieard to b# heard, unthought 
to be thought, the unknown to be 
known.” This is praising the Reality 
[Brahma) without a second. 

Upapatti— ‘Sastric arguments heard 
in favour of the subject dealt with 
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in the Chapter is called Upapatti. 
As for instance, ' 0 thou, beloved one, 
as by knowing a clod of earth, all 
earthen articles (such as jar, etc.) 
are known, the earth or clay is the 
only reality there, and names of its 
different modifications (such as jar, 
etc.), are mere sounds and, hence, 
unreal ; so the substance without a 
second U.e., Brahma) is the only 
reality, all the modifications of that 
eternal Reality are but the sounds, 
and hence, they are unreal. 77. 

The sixth Book of the Chhdndogya 
Upaniskad begins with a dialogue between 
Aruni and bis son S’vetakatn. S’velakatu 
returned home from his preceptor’s house 
at the age of tweuty-four, after having 
finished his Vediac study and wus full 
of conceit. His father, seeing him much 
conceited, asked him whether he had 
Jearnt from his teacher that knowledge 
)xy which the unheard becomes heard ; 
fhe wntbopght, thought; the unknown, 
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known. S’vetakatu replied in the nega* 
tive, whereupon Aruni observed, 0 
darling, as by knowing one clod of clay 
all that is made of clay is known, the 
difference being only a name arising from 
speech, but the clay is the only reality in 
such cases ;• 0 darling, as by knowing 
one nugget of gold all that is made of 
gold is known, the difference being only 
a name arising from speech, and the gold 
is the only reality in such cases, 0 darl- 
ing, as by knowing a pair of iron scissors 
all that is made of iron is known, the 
only difference being the name arising 
from such, and iron is the only reality in 
such Jcases— so my, darling, is that ins- 
truction whichg ives a knowledge of the 

Reality without a s^cow^.’-’Translaior. 

•% 

qnanam’--\%^ continuous ponder- 
ing on Brahma without n second and 
establishing Non-duality by the non- 
conflicting argument of the Vedanta. 

Nidhidhyasanam (resting in the 

^bought of, thoijght-existeqte in ^ 
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Subject) is a kind of contettiplatioh 
which is the current of the under- 
standing consistent with the Reality 
[Brahma) without a second, by ex- 
cluding such antagonistic ideas con- 
cerning . the body and insentient 
matter in general as may stand in 
the way or prevent the tealisation 
of non-duality. 

Samadki (trance) is profound 
meditation which is of two kinds— ^ 

1. Savikaipa (Conscious). 

and 

2. Nirvikalpa Unconscious). 

in Savikaipa Samadhi, the subject, 
the individual perception, and the 
object of thought, constitute the Ego. 
To realise Brahma vyithout a second 
by concentrating the mind which has 
assumed the shape of the fmpattite, 
and by indivisibly resting its function 
there with the distinction of knower 
and knowledge, that it is to say^ 
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with the retention of Individual con- 
sciousness. 

As in the cognition (knowledge of 
an Earthen Elephant, even inspite 
of the jcnowledge of it being an 
elephant, the knowledge of it being 
made of cfay persists, so even in- 
spite of the knowledge of duality 
there occurs the knowledge of non- 
duality of the Reality without 
second). Thus it has been said by 
the wise, “ The real beholder (of all 
beholding), all-pervading like the 
ether, the crown and top of things, 
the illuminater of all, the one without 
a second, originless, without decay, 
running through all^ though unat- 
tached to any (thing), and secondless, 
that I am, innate, free and Emanci- 
pated. I am the beholder, pure, suffer 
no modifications, my liberation or 
incarceration does not exist.” 78. 

As in the instance of a toy-elephant 



134 the vedantasara. 


of clay the mind takes cognisance of the 
animal, perceives that it resembles a real 
elephant in shape, together with taking 
cognisance of the fact that it is made ot 
clay, so there is the peceplion of the 
Universal Consciousness (Brahma) co* 
< existent with the conscious Ego, or non. 
duality in duality. 78 

Now as regards the unconscious, 
profound contemplation or trance (Sa- 
niadhi). In the unconscious Samddhi 
the distinction of Knower/’ “know- 
ledge,’^ etc., being merged in the 
Substance without a second (<5. 
Brahma)^ the mental function is 
moulded in the shape of Universal 
Consciousness and exists as one with 
it. Then as in a saline solution, t'he 
salt having been dissolved, assumes 
the shape of the water and is per- 
ceived as water, so the mental func- 
tion having assumed the shape of the 
Substance without a {Brahma) 
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is cast into the mould of the Impaf- 
tite Consciousness or Brahma. After 
that, there exists no apprehension 
of confounding this (unconscious 
Samddhi] w th the state of dreamless 

sleep; (because), the mental function, 

$ 

though alike unperceivable in both 
the states, yet it exists in the first 
and not in the second. 79 

Unconscious Samddhi is the resting 
of the mental function on the secondless 
Reality [Brahma) and becoming one 
with It by the destruction of subject, 
the individual perception, and the object 
Nvhich are the three integral constituents 
of the conscious Ego. As in a saline 
solution the salt, having been dissolved 
in v^'ater, assumes the shape of water 
and is'* perceived Is such, so in the un- 
conscious Samddhi^ the mental function, 
having been merged in the Reality, 
assumes the shape of Reality,, retaining 
no distinct or separate existence of its 
own. There is a distinction between thii^ 
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unconscious Sarnddhi and ibe state of 
dreamless sleep. Tne mental function, 
though equally unperceivable in both the 
states, exists in the state of unconscious 
Sarnddhi, hut not in the state of dream- 
less sleep (Susupii), 79 

The mean$ of this' unconcious 
Somddhi (i\ the expedients by 
which itis attainable) are — 

Vama — Forbearance. 

Niyama — Canons to be observed. 

A Sana — Posture. 

Pranayama — Regulating the breath. 
Pratyahdra'-^Wilhdxdiwmg the 

senses from the ex- 
ternal objects. 
Dharand-^Tw^A attention. 

Contemplation. 

Savikalpa Sarnddhi — Conscious 
Meditation. 

Of these, Forbearance includes an- 
nihilation of all killing or injuring 
propensities, truthfulness, non-steal- 
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ing, sexual continence, control over 
the passions and non-acceptance of 
gifts. 

Niyamas (canons to be observed) 
are nourishing a clean spirit in a 
clean body, contentment, practising 
penitential aifsterities and divine con- 
templation, studying the Vcdas^ and 
reverence to God. 

Asanas (posture) are keeping hands 
and legs flexed up in different pos- 
tures as illustrated by those known 
as Padm&sanan Svastikasanam^ etc , 
with the object of (steadying the mind 
and the body). 


Prdndyama (Rythmical breath) 
means the regulation of the vital airs. 
This is done by breathing in a par- 
ticular way through the nostrils 
during the mental repetition of the 
name o|*||0||^t{^^tJthe deity. It 
consists 

Puraka ji^spiriD^ througl) 

10 ' -n 


Nar e.-changeable and 


icifiT ^ 
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nostril after closing the right with 
the thumb or index-fingier, (2) Kum- 
bhaka^ hoUling the breath in by 
shutting tl*e n)Outh and closing the 
nostrils with the fingers of the right 
hand, nnd (3) Rechaka^ expiring 
slowly the inspired air through the 
right nostril. 

Pratydhara (abstraction) consists 
in withdrawing the senses from their 
respective objects of enjoyment. It 
is maintaining a kind of apathy tp 
objects of the senses, even when they 
are present. 

Dhdrand (fixed attention pr com- 
prehension) is to concentrate the 
heart on the Real y/ithout a second. 

Dhydnam (contemplation) fe th-e 
uninterrupted flow of ;he mental ^unc- 
tion to the Real withput a second. 

Savikalpa iHimddhi has been aU 
Trudy described. 

impediipents to t|bf5 
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Unconscious Samadhi which consists 
of the above said essentials, 

Laya (extinction of the mental func- 
tion), Vikshepa (mental distraction or 
aberration), Kshdya (passions and 
desires) a^d Rasdsvddz (tasting of 
enjoyment). 

Laya (extinction) — ’is the sleep in 
which the mental function falls into, 
failing to embrace the Impartite 
Reality. 

Vikshepa (aberration)— is the em- 
bracing of another substance by the 
mental function in its inability to 
embrace the Impartite Reality. 

Kashdya is a sort of stupefaction 
of the mental function by its in- 
herdVit passion.ftr desire even in the 
absence of its extinction [Laya) or 
aberration [Vikshepa]^ and its conse- 
quent inability to embivtim the Im- 
partite Reality. 

I JRasdsvdda (enjoyment of beatific 
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feelings or ecstasy) — Enjoyment of 
beatific pleasures, with the indiv- 
dual perception and cognition of the 
subject and object in tact, by the mind 
which is enabled to embrace the Iin- 
partite Reality {Brahma) ox to enjoy 
the felicity attending the Conscious 
Samddhi^ while at the threshold of 
Unconscious Samddhi^ is called the 
Impediment of Rasdsvdda, 8i. 

Unconcious Samddhi is said to 
ensue when the mind, free from all 
j;bese four impediments, rests im- 
mobile on the Impartite Conscious- 
ness, like a lamp-light in a windless 
place. Hence, it is said in the S'rtiti 
“ Rouse up the mind in the event of 
the extinction of tfie mental func- 
tion {Laya)^ steady the mind in cas 
of its aberration (/.e., make it in- 
turned), withdraw it from the sense* 
objects by means of Vairagya or 
apatl\y) in case of passion, know it 
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to be such (/ it is p ^ssion and not 
Imartite Reality and, hence, not to be 
contemplated), it must not be dis- 
turbed when it has once secured a 
rest on the Impariiu' Brahma, at 
that time he must not enjoy any 
felicity by his individual conscious- 
ness, by means of his discrimination 
dissociate its attachment from ail 
other things^' i.e., (Ivxunctioii of Self 
and engrossment in the absolute-. So 
also in tiie Smrlti is saui, unllicker- 
ing as the lamp-light in a windless 
place. 82. 

Now the traits by which one libe^ 
rated in life may be known are des- 

t 

crifted. Such an individual is one* 

• • 

who having dispelled the ignorance 
concerning It by the knowledge of 
Brahma, pure, Impartite, the supreme 
prototype of Self, perceives it clearly 
as his ownscdf and comes to realise 
it as the Impartite in him, who having 
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already destroyed his ignorance with 
its derivative products such as the 
cnmulative acts of virtue and doubts 
and errors, and having liberated him- 
self from all worldly bonds, is en- 
grossed in the Brahma. As in the 
S’ruti, when the Supreme Reality is 
seen, tile heart breaks asunder all 
its fetters, errors and doubts are dis- 
pelled, and all acts (good or bad) are 
annihilated. Sj. 

On waking from his meditation 
although he perceives that he is en- 
joying the fruits of actions com- 
menced at prior dates and produced 
by desires originated from his body, 
the receptacle of fiesb, blood and 
urine and excreta, from the concourse 
of sense-organs, the seat of blindness 
dullness and efficiency — from the 
mind, the seat of hunger, thirst, grief,, 
and frenzy, yet his knowledge is not 
thereby affected, he regards the phe- 
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nomenal world like a spectator at a 
conjuring show who knows that 
whatever he is seeing is unreal. So it 
is said in the S'ruti^ “ Blind although 
he has eyes, Deaf although he has 
ears, unmindful although he has mind, 
lifeless although he has life.'’ Also 
it is said, who when awake sees not 
(the eternal world) as if he were pro* 
foiinclly asleep. He who sees not 
duality, although he looks upon it, 
who, though addicted to action (mere- 
ly from the force of -habit), is yet 
inert and actionless. He and he alone 
is the knower of Self. This is the 
conclusion/' 84. 

f 

As before attajping true knowledge 
he had been addicted to bodily acts- 
which follow 'him even now, so do 
the good desires spontaneously spring 
up in his mind at this stage, or Ife 
becomes indifferent to good or evil. 
Hence it is interrogated, “ If with 
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the advent of true knowledge of the 
Secondless Reality, a man does what- 
ever he likes, then where is the 
difference between him and a do^ as 
regards the eating of unclean food” ? 
(or in other words one emancipated 
in life never feels prompted to do 
an in^proper act). He and He alone 
is the true knower of Brahma^ the 
true knower of Self, 85. 

At this stage the qualities of humi- 
lity, non-enviousness, compassion, etc. 
which are the naeans of attaining 
true knowledge, spontaneously deck 
the one emancipated in life and 
become his constant companions. 
Hence, it is said, ‘Equalities of friend- 
liness, etc., spontaneously become the 
properties of one who has attained 
knowledge of Self. They are his 
without any effort. 86. 

What more is to be said ? Such an 
individual, for the purposes of simpte 
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existence on earth, experiences with 
indifference the pleasure and pain as 
^'the productive result of acts previ- 
ously done either with or without 
desire, or at the desire of another ; 
and with a imnd already enlii^htened 
after his actions had been annihilated 
his life (vital airs) is absorbed in 
the vSupreme Brahma. TIkui after 
the destruction of Ignorance and its 


productive effects, he is merged in 
the all-pervading, challgel^'ss, and Im- 
partite Brahma, to be in a state of 
oneness in the enjoyment of supreme 
felicity with it. ft is said in the 
Sruti^ “his vital airs are no more 
subj^icted to transmigrations, they are 
merged i¥( Brahml. Being liberated 
from t^i ^ tters in life be is liberated 
(from re-births). 87. 

^ ^ jf^ ^iH'' r t * 

The^^rcJ qf crelfi^n, 

Reality, the‘ one liberated in ^roams^ 

about world) participaitiug 
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joy of universal life with the absolute, 
Universal Consciousness, true liberty can 
never degenerate into license, and the 
emancipated Yogin, borne aloft on the 
wings of peace and harmony, can never 
do any thing which may possibly create 
a discord in that Universal Harmony, 
which is the law o4Univer9al Life. ‘‘From 
vice proceeds Ignorance and from Igno* 
ranee emanates Unbridled license/' One 
with the universal love, nothing but love 
and compassion emanate from him in 
life. He cannot hurt any body, he is 
one with All, and Ail in orre. He has 
discovered the Law, he has realised it* 
He has been absorbed in the Law and, 
hence, cannot act rn violaiion’of it. 

All desires which had been in his ‘heart 
have found their dissolution.' Though 
mortal, be becomes immortal and enjoys 
Brahma here and in this Life, says the 
Brihadaranyaba, 

Pleasure and pain, the effects of acts 
done by him in prior births or at a pik/t 
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date affect him not. They are mere 
phenomena, the vapoury illusions which 
may cross the path of his luminous Self 
the lime being, only to be melted 
aAvay in a flood of bliss and tranquility. 
He bides hi.s time on earth with peace 
and felicity, til! death comes and dis- 
solves his mof*tal frame. His causal 
body, being absorbed in the absolute 
consciousness like a water-drop soaked 
by hot iron, has already conquered the 
necessity of re-birtl)s. Each principle of 
its constituents, has been burned up by the 
burning oneness of his Self, and desires 
have ceased to exist, because they have 
attained the Real Substance for which they 
Iiave invariably but unknowingly craved 
||iice their births. 87. 


The End, 



